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LIST OF PLATES 


Between pages 168-9 


I DODONA: entrance to the main sanctuary 


This view is taken from the S.E. corner of the building looking 
south westward along its front. The late porch can be seen 
projecting from the wall of the 3rd century building. In the 
background is Mount Tomaros. 


2a THE MAIN SANCTUARY: from the North 


The view is taken from the hill above the site almost immediately 
below the circuit wall of the Hellenistic town. The late temple 
building can be seen projecting into the oblong sacred en- 
closure. Also the inner colonnade’s foundations can be seen on 
the west and south sides. The east side was probably left 
open for the sacred oak. Below the sanctuary lies the marshy 
valley bottom. 


2b THE MAIN SANCTUARY: foundations 


The view 15 taken from a point inside the temple building 
looking eastward. The orthostats in the background are part 
of the back (north) wall of the 3rd century enclosure. The large 
foundations in the immediate foreground belong to the earliest 
(4th century) temple, where the outer wall was met at right 
angles by the inner wall of the naos. Parallel to this foundation, 
laid with smaller, flatter stones, is the footing of the wall of the 
later, larger temple (c. 200 B.c.). Meeting it at right angles 
beyond are the foundations of the inner colonnade (3rd 
century). 


3a OLYMPIA: stadium and the hill of Cronos 


This view is taken from the embankment at the starting (west) 
end of the stadium, looking north at the hill, rising sharply 
above the Alltis. 
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3b ΟΓΥΎΜΡΙΑ: from the temple of Zeus 


This view is taken from the north east corner of the temple of 
Zeus, looking north to the temple of Hera whose columns can 
be seen in the middle distance. ‘This space is now cleared, but in 
ancient times it held on the left the shrine of Pelops and on the 
right the great altar of Zeus. 


4 HEAD OF AMMON 


Louvre, No. 4235. Probably from Dodona. For a discussion, 
see pp. 208 and 238, note 23. This is reproduced by permission 
of M. Jean Charbonneaux, Conservateur en chef du Musée 
du Louvre. 


Plate gis from a photograph by M. Chugeville: the others from photo- 
graphs by Mrs. Nancy B. Parke. 


PREFACE 


This book would not have been written if the author had not 
been given the opportunity by the Institute for Advanced Study 
of spending a semester at Princeton in 1960. There I was able to 
make a start on this subject, working in association with Professor 
Meritt and Professor Cherniss, and also in the company of my 
old teacher, Professor Wade-Gery. To all these and others at 
Princeton who made my stay there enjoyable and useful I am 
permanently indebted. 

Fellow scholars in Dublin have given me ready assistance. My 
former partner in Delphic researches, Professor Wormell, has. 
read and commented on much of the work. Professor Stanford 
has supplied some useful references, and colleagues in more 
distant fields, such as Dr. Webb, Professor of Systematic Botany, 
and Dr. Grainger, Professor of Zoology, have guided me at times 
in the literature of their subjects. Mr. Donald Nicol, now of 
Edinburgh University, but then of University College, Dublin, 
was of great help in keeping me in touch with publications on 
Epirus. An even greater debt is due to Professor Hammond of 
Bristol who allowed me to see and make use of the manuscript of 
his own work on Epirus, which is due to be published by the 
Oxford University Press. My obligations to him are also acknow- 
ledged in the appropriate footnotes. When the work was nearing 
completion, two Oxford scholars, W. G. Forrest and John 
Boardman, read parts and helped me with their criticisms on the 
presentation. 

In Jannina I was able through the kindness of the Ephor of 
Epirus, 5. I. Dakaris, to examine the lead tablets from Dodona, 
which were shown me in his absence. In Paris Jean Charbonneaux, 
Conservateur en chef of the Louvre, kindly allowed me to examine 
and publish a remarkable bronze from his collection. 

On turning from Delphi to Dodona, Olympia and Ammon, I 
am very conscious of the fact that, while the copious sources on 
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the Pythian Apollo still leave many questions unsolved, the 
oracles of Zeus frequently suffer from a sheer lack of literary 
evidence. Excavation at Dodona has helped to fill the gap. A 
few inscriptions from Olympia add slightly to the knowledge of 
its priesthood. But Ammon has not been excavated and is as yet 
scarcely explored. To group the three together in a combined 
study may even seem rash, as they have only a few links apart 
from their nominal dedication to one deity. But I hope that 
readers will find that a separate book devoted to the subject can 
advance to some small extent our understanding of Apollo’s chief 
rivals. 


H. W. PArRKE 


CHAPTER I 


DODONA IN HOMER 


The story of the Jiiad has come to a great turning-point in the 
action. Yielding to the prayers of Patroclus, Achilles has agreed to 
send out the Myrmidons under his command against Hector. 
Homer marks the high significance of this step by the elaborate 
detail of his description.’ The Myrmidons are marshalled by 
Achilles in five detachments, and Homer gives a brief account of 
each of the five leaders. Then for a moment Achilles leaves the 
courtyard where the troops are assembled. He returns to his tent 
to fetch the special cup which only he might use and out of which 
he was accustomed to pour libations to no other god but Zeus. He 
washes the cup and washes his hands and fills it with wine. Then ‘ 
he stands in the midst of the courtyard again and utters a prayer. 

It is not surprising that, after all this preparation and all the 
suspense which he has introduced, Homer puts into Achilles’ 
mouth a very special invocation, unique in Greek literature: ‘Lord 
Zeus, of Dodona, Pelasgian, dwelling afar, ruling over hard- 
wintered Dodona—and around dwell the Selloi your interpreters, 
of unwashen feet, sleeping on the ground.’ It is the first appearance 
of the oracle of Dodona in a Greek author and the dramatic vigour 
of the presentation is equalled by its obscurity of meaning. 
Scarcely a word in the passage but received its annotation in 
ancient scholarship, and this fact clearly indicates that Greek 
readers in the classical and Hellenistic periods found these sen- 
tences almost as strange and puzzling as the moderns do. They 
evidently knew no convenient parallels for some of the words, not 
even in authors'since lost, nor did they discover such practices in 
the contemporary oracle as would supply a satisfactory interpreta- 
tion. So all they could do in some instances was to work out the 
probable meaning from the apparent derivations of the words and 
guess from that to the significance lying behind. 

Modern scholars are in much the same position, except in so far 
as the work of anthropologists has to some extent deepened the 
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understanding of primitive cults. If like the ancient commentators 
we take the sentence word by word these are the rather limited 
results which we get: ‘Lord’ (ἄνα) is the vocative of the ancient 
term used in Linear B script for the king, who may in the Myce- 
naean period have been divine. In Homer this form itself is like 
Achilles’ cup: it is only used in addressing prayers to Zeus. So it 
strikes at once the proper note of religious solemnity. Some 
scholiasts did not recognize the form and tried erroneously to 
combine it with the next adjective into a single word ‘Anadodo- 
naean’.” But this only serves to show how strange the expression 
sounded to later ears. 

‘Of Dodona’: superficially this raises no difficulties. From 
classical literature and from excavation we know that Zeus was 
long worshipped at the site in Epirus which the Greeks called 
‘Dodona’ and which is now Tcharacovitsa, eighteen kilometres 
south-west of Jannina. The ancient commentators noted a minor 
point of interest: Homer, when writing in his own person, never 
uses local epithets of the gods. He only puts them into the mouths 
of his characters when praying.* His practice when explained in 
this way need not raise any doubts about the form of the word, but 
the fact that Homer rarely uses such epithets may have been the 
ground on which Zenodotus, the earliest Alexandrian editor of 
Homer, wished to substitute ‘Phegonaie’ meaning ‘of the oak tree’ 
(phegos) or perhaps better ‘of the place of the oak tree’.* The im- 
portance of the oak at Dodona and in connection with Zeus needs 
full discussion later,? but it has no business to intrude into this 
passage in Homer. The local adjective meaning ‘of Dodona’ 15 
entirely appropriate. It warns us at once that Achilles is not 
addressing his prayer to Zeus in general or even Zeus in the 
neighbourhood, and it is picked up effectively by “dwelling afar’ 
and explained in a typically Homeric way by ‘ruling over hard- 
wintered Dodona’. 

The only other difficulty about these local references is that one 
group of ancient scholars attempted to identify the place not with 
the Dodona in Epirus, but with a quite different site in Thessaly.° 
The fact that the first commentator to propose this was himself a 
Thessalian suggests that the theory had some origin in local 
patriotism. But it, too, had better be discussed in a later context. 
Also it may have been linked with this alternative identification of 
Dodona that Zenodotus replaced the descriptive adjective ‘hard- 
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wintered’ by the alternative reading ‘many-fountained’.”? Of the 
two possibilities ‘hard-wintered’ is particularly appropriate from a 
Greek standpoint to describe Dodona, which is at an altitude of 
1600 feet above sea level and exposed to north winds sweeping 
down the valley. ‘Many-fountained’ would also be appropriate 
enough; for Mount Tomaros, the adjoining mountain, was famous 
In antiquity for its springs. But this adjective is also Homer’s con- 
ventional epithet for Mount Ida, while ‘hard-wintered’ is the 
adjective reserved elsewhere for Dodona in the only other passage 
where it 1s mentioned in the Jliad. So no modern editor would be 
likely to remove it from this place. 

Of the clauses describing Zeus there remains for comment the 
one word ‘Pelasgian’, and this is the most difficult of them all. In 
classical Greece so far as can be ascertained there was no tribe or 
country whose members called themselves ‘Pelasgi’. Yet tribes of 
that name appear in various contexts in Homer, and already by the 
time of Herodotus learned theories were being framed to locate 
the Pelasgians in various parts of the Greek world and identify 
them with various surviving peoples, Greek and non-Greek. This 
scholarly activity was to become a lively pursuit throughout the 
Hellenistic period, and in modern times it has once more emerged 
as a fruitful field for theories and controversies. In this passage of 
the Jltad the question could best be seen as having two quite dis- 
tinct aspects. It would be possible, though not very useful, to dis- 
cuss what evidence this passage gave for the historic existence of 
Pelasgians and their location: or, alternatively, one could ask what 
Homer wanted to convey by the use of the term here, apart from 
the question whether his use was soundly related to fact or not. 

If we try to explain Homer’s usage by his references to Pelasgians 
elsewhere in the Jlz:ad, the results remain inconclusive. The Pelas- 
gians dwelling near Larissa appear several times as allies of the 
Trojans, occurring both in battle and also in the Trojan Catalogue 
in Book Two.® On general grounds and in particular from their 
position in the Catalogue it looks as though Homer thought of 
these Pelasgians as being inhabitants of the European coast of the 
sea of Marmara, and in the context of Achilles’ prayer he clearly 
did not mean to represent the hero invoking Zeus as the God of 
Troy’s allies. So at best these references to Pelasgians must be ruled 
out as unhelpful. Again in the Odyssey the one reference to Pelas- 
gians is in the famous passage which lists the various races of 
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Crete,’ but it does not seem to have any immediate bearing on the 
lines of the J/iad. There remains the one place in Homer where this 
exact form of adjective occurs (Pelasgikos)—Jliad, Book Two, line 
681. It stands in the Catalogue of the Greek ships at the point 
where the poet turns back from recording the contingents from the 
Dodecanese and resumes his listing of the mainland forces with 
the account of Thessaly. The new section is introduced with the 
line: ‘now again as many as inhabited Pelasgian Argos’. In the 
context the conjunction of proper names is curious. It seems to 
cover all the Acheans who come from north of Thermopylae, but : 
there is no parallel for the phrase in this sense in later Greek. In 
classical times only one district in the north of Thessaly was fami- 
liarly known as Pelasgiotis to distinguish it from the other three. But 
the line in the Catalogue cannot easily be made to refer im- 
mediately to it, for the places named in the following section are 
all from the southernmost part of Thessaly; the area diametrically 
opposite to Pelasgiotis. Actually T. W. Allen was prepared to 
make this supposition and identify the Pelasgian plain as the 
Spercheios valley and suppose that the name shifted in the Dark 
Ages.!° Zenodotus here also had produced a drastic alteration in 
the traditional text of Homer and had read: ‘and they who held 
the Pelasgian Argos, the fatness of the field’. Evidently he wished 
by emendation to avoid the effect that the line was a general 
introduction and make it fit into the pattern so that Pelasgian 
Argos could be taken as a particular district. One may surmise that 
his authority for this change was the one other passage where the 
phrase ‘Pelasgian Argos’ occurs in early Greek verse—the Delphic 
oracle where ‘Pelasgian Argos’ is cited as the best soil.‘ Obviously 
that context required a reference to a particular district rather than 
all Greece north of Thermopylae, which could scarcely be praised 
in such all-embracing terms. But we have no evidence what dis- 
trict the Pythia had intended. It might have been the Spercheios 
valley or it might have been the later Pelasgiotis. Similarly we 
have no evidence in what precise way Zenodotus interpreted the 
geography of this passage of the Catalogue. Hence the mention of 
‘Pelasgian Argos’ in Iliad, 2, 681 does not give much help to explain 
Achilles’ appeal to Zeus of Dodona as Pelasgian. At most it shows 
that the adjective in the epic could appropriately be applied some- 
how to Greece north of Thermopylae either as a whole or in some 
part. 
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The only reference to Dodona in the Catalogue (its only other 
occurrence in the Jliad) is also strangely puzzling. At the end of 
what seems to be the gazetteer of Thessaly proper and just before 
Magnesia there is a vague little paragraph:'? 

‘Gouneus from Kyphos was leading two and twenty ships, and 
him the Enienes followed and the Perrhaebians, enduring in war, 
who placed their homes round hard-wintered Dodona, and those 
who worked the lands round the lovely Titaressos which sends its 
fairflowing water into the Peneios, nor is it mingled with the silver- 
eddying Peneios, but flows on top ofit like oil. For it is a fragment 
of the water of Styx, that dreadful oath.’ 

The strange.information about the river Titaressos serves to fill 
out a catalogue entry which is notably lacking in identifiable 
place-names. In fact apart from the river Peneios and Dodona 
about which we are enquiring, all the other geographical refer- 
ences are very uncertain. Gouneus, the chieftain, does not appear 
again in the Jltad, and Kyphos is never mentioned elsewhere.?* 
The Enienes in historic times were situated in the upper Sper- 
cheios valley at the opposite end of Thessaly. The Perrhaebians 
who are mentioned as living round Dodona were then in the foot- 
hills of Olympus north of the Peneios, and many miles from Epirus. 
The river Titaressos was identified by Strabo,!* somewhat doubt- 
fully, with the river Europos of his day, a tributary of the Peneios 
flowing into it from the north near the vale of Tempe. This again 
would make a suitable unit with the Perrhaebians on Mount 
Olympus, but does not help us to get any nearer to the historic 
Dodona. 

Roughly speaking three lines of interpretation seem open. If one 
accepts Strabo’s identification of the Titaressos and adheres to the 
traditional site of Dodona, as Leaf does,’ one must give up the 
geography of the Catalogue as fantastic and suppose that the 
author was patching together scraps of Epic tradition with no 
knowledge of the true facts. Alternatively, while adhering to 
Strabo’s identification one might try to shift Dodona nearer to the 
lower Peneios. Some ancient scholars, as we have noticed, alleged 
that there had been a second, earlier, Dodona in Thessaly. But the 
site which they offered, near Scotussa, is, as we shall see, not much 
better to fit the passage in the Catalogue. So Jacoby was probably 
unwise in taking this way out.'® The third possibility is to reject 
Strabo’s identification of the Titaressos and suppose instead that it 
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was a tributary high up the Peneios not far from the Metsovo pass 
into Epirus. It could, then, be supposed that Gouneus’ kingdom 
lay in the upper valley of the Peneios and that he controlled the 
country round Dodona on the other side of the watershed. This was 
T. W. Allen’s theory, and it seems the most acceptable of the three. 

In comparing the references to Dodona in the sixteenth book of 
the J/:ad and the Catalogue we find ourselves faced with a situation 
not unusual in Homeric research. When the general narrative of 
the Jliad and the Catalogue of Ships are juxtaposed on any subject, 
they frequently show divergences. The underlying reason is, as 
probably most scholars would admit, that the Catalogue is in 
origin a separate document, originally framed for a different con- 
text and inserted in our Jliad by Homer or another without having 
modified his general narrative elsewhere to fit with it. So while the 
Catalogue pictures Dodona as inhabited by Perrhaebians, the 
narrative of the J/iad does not. On the other hand the narrative of 
the {πα΄ associates the god of Dodona with the Pelasgi, while to the 
author of the Catalogue they seem to have a vague descriptive con- 
nection with northern Greece, but to what extent he would have 
included Dodona within the term ‘Pelasgian’ is not at all clear.'’ 

It is perhaps not to be wondered at, in face of these geographical 
puzzles, that some ancient commentators on Homer gave up the 
struggle. It was an old tradition that Homer did not err: if his 
statements did not appear to agree with literal fact, then they 
must convey symbolic truth. So each of the apparent proper names 
could be explained away as descriptive of Zeus by the use of hypo- 
thetical derivations. Our first evidence for this treatment of the 
passage occurs in the great Hellenistic scholar, Apollodorus of 
Athens. According to him the epithet Dodonaean would be de- 
rived from the Greek verb: ‘to give’, and could be interpreted as 
‘the giver of good things’—an appropriate invocation in a prayer. 
‘Pelasgian’ could be distorted to mean ‘near the earth’, and 
‘dwelling afar’ was then explained as an allusion to the fact that 
Zeus lived in the upper heaven.'® Thus instead of an address to a 
Zeus worshipped in north-west Greece, it became a spiritual 
parable of the sort to suit Hellenistic philosophers of religion. This 
explanation can only be useful to us as a complete demonstration 
how little later Greek scholars could find in their sources of 
evidence which could make clear the passage to them. From our 
discussion of this passage it may be best to suppose that Homer, 
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when composing the prayer, was employing with deliberate intent 
materials for a literary purpose which were already old and had 
probably no contemporary reference. So that the tone of the verses 
should be lofty and inspire a feeling of special awe appropriate to 
the critical occasion, he made Achilles invoke Zeus in no ordinary 
terms, but as the god in a shrine distant in place and hallowed in 
time-worn phrases. Homer knew of Dodona as the farthest and 
least accessible of the great oracle-centres of Greece. He associated 
it, however, with the Thessalians and others north of Thermopylae 
as somewhere with which they could have contact. Also, as we 
shall go on to discuss, he had a tradition of strange people with 
unfamiliar practices managing the worship of Zeus there.'? 
These people are referred to by Achilles under the name ‘Selloi’, 
or that at least is the reading of our manuscripts. But again we 
encounter a moot point. The scholiasts record an alternative 
“Helloi’ and refer to Pindar as using that form, though the majority 
preferred the form as in our text. It is also the form found in 
Sophocles and Aristotle, but they cannot be regarded as indepen- 
dent evidence in so far as it is to be supposed that they both ulti- 
mately derived their information from the Homeric passage. They 
only serve to show what was to them the familiar reading. Those 
who preferred ‘Helloi’ either derived it from the marshes (Hele) in 
the neighbourhood of the temple, or from Hellos, the son of 
Thessalos, the wood-cutter “to whom they say the first pigeon 
showed the oracle’. The legend can be discussed later: the exist- 
ence of an eponym in itself proves nothing about the authenticity 
of this form rather than ‘Selloi’. A further argument in support of 
‘Helloi’ was that Hesiod in the lost epic, the Zoza1, referred to the 
country in which Dodona was situated under the name ‘Hellopia’ 
which was then supposed to be derived from these ‘Helloi’.”° Those 
who preferred ‘Selloi’ do not seem to have quoted an eponym or a 
derivative. Perhaps they relied mainly on the authority of the 
transmitted text. But Apollodorus of Athens in the second century 
B.c. supported the traditional reading by citing the line from the 
Catalogue (Il. 2, 659, repeated at 15, 521)—‘he had brought her out 
of Ephyre from the river Selloeis’.2'.Evidently he identified this 
Ephyre with a traditional site of that name on the coast of Epirus 
and found the Selloeis in the near-by Acheron. He could then 
argue that the Selloeis derived its name from the Selloi and that 
this was therefore the correct form. But this piece of scholarly 
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theorizing, however ingenious, is not sound as evidence. The 
Homeric line about Ephyre and the river Selloeis was a notorious 
crux to ancient commentators, and the placing of these features in 
Epirus was little better than guesswork. Also Apollodorus’ argu- 
ment seems to imply an interpretation of the Selloi which is 
probably wrong. If they gave their name to a river at some dis- 
tance from Dodona on the other side of Mount Tomaros, they 
were evidently to be thought of as a tribe inhabiting a considerable 
area of country, and this seems to have been a moot point in 
antiquity. Some of the scholia to Homer pointedly indicate that the 
Selloi are a family (yévos) who supplied the hereditary priests of 
Zeus.** That they were a family, not a tribe, seems to be the impli- 
cation of the following line in which they are described as prophets 
observing ritual practices which are obviously not supposed to be 
common to a whole district. 

Dodona and its inhabitants are involved in a curious dualism. 
Homer makes Achilles describe the god of Dodona as ‘Pelasgic’, 
and it was common for later authors to attribute the foundation 
of his oracle to the Pelasgians. Yet the name of his priests, the 
Selloi, with its alternative form ‘Hello’, appears to be linked 
philologically with the ‘Hellenes’. The termination in -enes for a 
tribal name is specially typical of north-west Greece. So Dodona is 
connected with both the opposite racial elements from which 
Herodotus derived the Greeks of his day—the Pelasgi and the 
Hellenes. Also if the Selloi are accepted as the ultimate source of 
the tribe which gave its name to the classical Greeks, it 15 strange 
that their most remarkable characteristic for Homer was the 
possession of two very peculiar customs which he apparently 
associated with the cult of Zeus. 

These cult practices are without parallel elsewhere in classical 
Greek religion. The prophets have unwashen feet and sleep on the 
ground. How strange the first feature seemed to later readers can 
be seen from the various explanations offered with a puzzled air 
by the commentators, ‘Either as barbarians living a coarse and 
nomadic life they had this practice of not washing the feet because 
they had not adopted the change from primitive existence. Or 
doing this in honour of the god; for some people even abstain from 
bathing and such like care. But certain scholars say that they are 
of unwashen feet because they do not go out of the sacred precincts 
and so have no need of ablutions. Andron in his History says they 
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are fo described because they are devoted to war and so used to 
harden themselves, and Alexander of Pleuron says that the Helloi 
are a tribe descended from the Tyrrhenians and through an 
ancestral custom worship Zeus in this way.’2? 

Of these miscellaneous reasons the references to primitive 
barbarism were evidently based on a view which we shall discuss 
further that Dodona was the original oracle of Greece and the 
home of primitive man. The two scholars cited by name were early 
Hellenistic writers who identified the Selloi or Helloi as a tribe, and 
not a priestly family. To Andron the practices were a form of 
training for combat. Alexander of Pleuron seems to have a more 
ritual interpretation: his reference to the Tyrrhenians would be 
very hard for modern scholars to explain, but it appears to imply 
that he thought he had found some analogy, unknown otherwise, 
in local Italian practices. The most popular explanation, repeated 
alone in some scholia, was the belief that ‘unwashen feet’? meant 
that they avoided contamination or had no occasion to leave the 
sacred area and collect dirt. The fact was that the classical 
Greek found it very difficult to understand how any one could 
worship a Hellenic god by not washing. Any such suggestion carried 
with it instead the implication that in some way the ablutions must 
have proved unnecessary, not that the prophets found virtue in 
going dirty. Only Alexander of Pleuron and an anonymous 
reference to ‘some people’ recognize that the practice could have 
been observed as a rite ‘in honour of the god’. 

‘Sleeping on the ground’ did not invite so much explanation 
from the scholiasts who do not see any special ritual meaning in it, 
but modern scholars more rightly feel that this practice also must 
have had an intention of aiding prophecy.** Hence an explanation 
which would fit both pieces of ritual would be preferable, and 
they usually find it in a wish for special contact with the earth. 
The prophet slept on the ground and avoided washing off the 
contact which his bare feet made with it when he was awake. This 
general notion is plausible enough and will need fuller discussion 
later. But sometimes it has been carried further and it has been 
inferred that since the Selloi sought.contact with the ground by 
sleeping directly on it, therefore they did so for the sake of ob- 
taining prophetic dreams. This process of prophecy by incubation 
is not indicated in any other evidence from Dodona.’° So though 
it might be unwise to rule out the possibility of any typical form of 
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divination there, the one word ‘sleeping on the ground’ must not 
be regarded as of itself sufficient evidence for incubation. Also 
elsewhere the form of procedure was quite different. The Homeric 
passage points to the priests themselves as sleeping on the ground, 
but, in sanctuaries where dream-oracles were consulted in classical 
Greece, it was ordinarily the enquirer who slept and it was the 
priest’s duty to arrange for the proper preliminary ritual and to 
help to interpret the dreams which the enquirer had seen. So 
while agreeing that the Selloi had probably used practices which 
strengthened their contact with the earth, we need not press the 
matter here to further conclusions. 

In one other minor point Achilles’ prayer deserves comment. 
The word translated ‘prophet’ is not quite the normal Greek form. 
The usual word implied ‘forth-teller’ of the god’s will rather than 
‘fore-teller’ of the future. But here the term employed is even 
vaguer and more probably indicates an ‘interpreter’ rather than 
even a ‘forth-teller’. The ancient commentators did not fail to 
notice a slight difficulty in the expression and paraphrased it with 
all the usual words for a prophetic diviner, but its implication is 
rather one who suggests a meaning, and, as we shall see, this 
may be the appropriate sense in the context.?° 

Looking back then over the passage—the only reference to the 
oracle of Dodona in the J/liad—the results are rather difficult to 
assess briefly. Apparently Homer knew of an oracle-centre of Zeus 
at a place of that name and pictured it as distant, though not 
inaccessible to those in northern Greece. Its practices were highly 
peculiar even in his day and were performed by a clan of Selloi 
who had a strange series of ascetic taboos, and acted as the 
interpreters of the will of Zeus. The whole subject had an awesome, 
but unfamiliar, ring which made it particularly appropriate to 
put into Achilles’ mouth at a special climax. But whether in using 
this material Homer was referring to facts of his own time or facts 
from the traditional past it is impossible to prove. At least it is most 
unlikely to have been a fantastic invention and the probabilities 
seem to weigh in favour of it being traditional rather than con- 
temporary. 

When we turn to the Odyssey the picture changes considerably 
and simplifies at the same time. This contrast with the Jizad may be 
accidental, or it may be connected with some distinction between 
the two poems resulting from ‘the Odyssey being a production of 
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later date. But the most plausible explanation in this particular 
instance is the different function which Dodona is made to play in 
each epic. In the Jiiad it was a distant mysterious place not closely 
concerned with the action, but invoked to create a feeling of 
peculiar awe. In the Odyssey though it is never actually made the 
scene of Odysseus’ travels it is treated as near enough to Ithaca 
and a place which gives reality to the story. The same passage of 
four lines in a typical Homeric fashion is twice used to describe an 
invented visit of Odysseus to the oracle. For instance, Odysseus in 
the feigned character of a Cretan stranger tells Eumaeus, the swine- 
herd, that he has been at the court of Thesprotia, where the king 
has informed him that: ‘Odysseus was going to Dodona, so that 
from the god’s high-foliaged oak tree he might hear the will of 
Zeus on the question how he should return to the rich land of 
Ithaca, now that he had been absent long: whether to return 
openly or secretly.’*”? The story told to Eumaeus is a fabrication, 
but the whole purpose of the telling is to make it convincing. So 
Homer must have thought that this would sound like a possible 
and even probable thing for a hero of the Trojan war to do. In fact 
it suggests the picture of a typical enquiry at the oracle of Dodona 
by alternative question, to which the oracle was expected to reply 
with one or other answer: either ‘openly’ or ‘secretly’. 
Compared with the Jliad the passage is free from a number of 
difficulties. First of all there is no major geographical problem. No 
ancient or modern scholar doubted that this was the Dodona 
in Epirus in the same position as in historic times. Those who 
supposed that the Dodona of the Iliad was in Thessaly actually 
drew a distinction between the two poems, and said that the 
Dodona for the Odyssey was on the familiar site.*® On a point of 
detail, scholars, both ancient and modern, have often been led to 
suppose that Dodona was at this period included in the kingdom 
of ‘®hesprotia.*? This would be a possible, but not necessary, 
reading of the passage. Evidently Odysseus was imagined to have 
gone to Dodona by way of the court of Thesprotia, and in any 
event this ‘1s likely, because Thesprotia in historic times covered 
the coastal plain and mountains facing the Adriatic opposite 
Corcyra. At that period also the inland plateau behind, though 
sometimes loosely included in Thesprotia, actually formed the 
kingdom of the Molossi. So though both in antiquity and in 
modern times this passage in the Odyssey has been used to support 
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a theory that in the epic period the Thesprotians had occupied 
the interior of Epirus, it is an unnecessary hypothesis. 

In another respect there is a striking difference between the 
Iliad and the Odyssey. In the Iliad the implication that Dodona was 
an oracle-centre was simply contained in the one word ‘inter- 
preters’ (hypophetai). The main emphasis of the passage fell on the 
peculiar practices of the Selloi without any explanation how they 
were connected with the functioning of the oracle, and this was 
quite appropriate to the poet’s purpose. In the Odyssey instead the 
emphasis is on the enquirer. The priests are never named. 
Whether they still left their feet unwashed and slept on the ground 
is not taken into account. But a new and remarkable feature is 
recorded. Odysseus was to hear the will of Zeus from the high- 
foliaged oak of the god. No mediation by priests is even mentioned, 
but we need not suppose that Homer imagined the oracle as 
functioning without them. However, the oak tree here mentioned 
for the first time in a Greek author was to appear again constantly 
in connection with Dodona throughout the rest of classical 
literature. 

The Jizad had contained no mention of an oak tree at Dodona. 
But the notion of a tree sacred to a god or goddess would not have 
been inappropriate in that poem. Trees are mentioned there in 
connection with sanctuaries, and in particular there was on the 
plain of Troy an oak sacred to Zeus which recurs again and again 
in the narrative as a landmark. It appears to be situated near the 
Scaean gate for these two features are mentioned together three 
times in one stock line-ending. But so far as the Jlzad goes, there 
is no passage in it to suggest that this tree sacred to Zeus was the 
scene of acts of worship or was situated in a sanctuary. Sarpedon’s 
companions when he is fainting from a wound carry him and lay 
him under it with no suggestion that the tree was fenced in or 
subject to any ritual restrictions such as would make it unsuitable 
as the place to lay a wounded and possibly dying hero. So while 
recognizing that in the Jiiad an oak could be sacred to Zeus, it is 
not possible to define what that meant in practical observance, and 
certainly there is nothing to suggest that the Trojan tree was 
prophetic. Only one feature, perhaps, may connect with the later 
practices at Dodona. When Athena and Apollo are consulting 
about the fortune of the war they disguise themselves as vultures 
and perch on the branches of Zeus’s tree. One may wonder 
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whether birds that perched on a sacred tree were specially 
ominous. But the question remains unanswered.?° 

In the context in the Odyssey where the oracle of Dodona is 
mentioned it appears to be implied that the will of Zeus was 
audible from the oak tree itself. There is nothing to indicate that 
the oracle was originally conveyed by the tree through other 
sounds such as the creaking of its trunk or the rustling of its leaves. 
Still less can the Odyssey be taken to imply that the oracles really 
came from birds associated with the tree giving oracular indica- 
tions by their call or their flight. This picture of the ‘talking oak’ is 
a favourite one with later poets, and in case any doubts occur over 
the application of this classical evidence to epic periods, we have 
confirmation from a story which evidently went back to the time 
of Homer and even earlier. Athena when the Argo was built took a 
timber from the oak tree of Dodona and fitted it into the keel. This 
had the result that the Argo itself could speak and guide or warn 
the Argonauts at critical moments, as it actually is represented as 
doing in our extant epics on the subject. The original epic is lost, 
but there is no reason to doubt that this miraculous feature went 
back to it, and, ifso, was at least as old as the Odyssey in which the 
Argo and its story are mentioned. Our earliest extant allusion to 
the talking ship’s timber itself is found elsewhere, in a fragment of 
a lost play of Aeschylus. But it is there mentioned in a manner 
which shows that it was already a famuiar feature of the tradition, 
and there is an obvious element of primitive folk-tale in the con- 
ception of a ship which addresses its sailors in times of emergency. 
Also the derivation of the timber from Dodona exactly confirms 
the picture of the oak’s action. If the oracle had been imagined as 
coming from outside the tree, from the birds in its branches, for 
instance, it would make little sense to build its timber into a ship 
and hope for prophecy. But if the tree spoke itself, then its timber 
might do so also. This analogy does not perhaps exclude the 
likelihood that to the ordinary ear the voice of the oak was heard 
as rustles of leaves or creaks of branches. For the timbers of the 
Argo, too, might have groaned under the strain of wind and waves. 
But to the epic poet it was indeed the voice of Zeus speaking in 
words and perhaps to prophets who cultivated a faith strengthened 
by asceticism the tree may in mystical experience have seemed to 
be as truly vocal.?! 2 

The part of Dodona in the story of the Argonauts is worth 
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emphasizing from another angle, for it provides the first illustra- 
tion of a motive which emerges again and again in the history of 
Dodona—the rivalry of the Delphic oracle. Two of the extant epics 
on the subject of the Argonauts—by Apollonius of Rhodes and 
Valerius Flaccus—both include a number of references to the 
Pythian Apollo which imply that Jason consulted that oracle 
before his expedition. But no prophecies of the Pythia are represen- 
ted as exercising any determining influence on the course of the 
Argo. In fact it is evident that the connection of Delphi with the 
story is superficial and probably was introduced at some late 
stage.°? On the other hand the link with Dodona is of a very 
primitive character and concerns the ship itself—the core of the 
legend. Evidently in its early form the ship was endowed with a 
voice through having a timber from the speaking oak in its keel, 
and so was enabled to give utterance three times at least—when 
first launched, when its original hel msman had died and a new one 
had to be chosen, and when it had reached the farthest and most 
perilous part of its voyage. This is all part of the basic legend of the 
first ship to sail the seas, and also it presupposes the recognition of 
Dodona with its speaking oak as the great source of divine guid- 
ance. Such a view would be, as we have seen, highly appropriate 
to Thessaly, the district which seems to have been the home of the 
legend of the Argonauts. But in archaic Greece the relationships 
were different. Thessaly at some date probably soon after 700 B.c. 
had extended its power southward until the religious federation 
originally centred at the sanctuary of Demeter of Anthela near 
Thermopylae became the international body with a spiritual 
control of the Pythian sanctuary. Also Thessaly had the primacy in 
this Amphictyony and through its subordinate tribes was strongly 
represented. It was not surprising that in these circumstances an 
epic which had originally been Thessalian and connected with 
Dodona became more Pan-Hellenic and tended to give room for 
mention of Delphi, the great oracular centre of Archaic Greece. 
A similar dualism may be seen at another point in the Argo- 
nautica. It is traditional in the extant accounts for the heroes to 
include in their number two prophets—Mopsus and Idmon—a 
rather excessive complement for a ship that could itself prophesy 
in emergencies. Of the two Mopsus is definitely connected with 
Dodona. His birth is traditionally associated with the river Titares- 
sos which was, as we have seen, grouped with Dodona in the 
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Homeric Catalogue. Also his special skill in divination was con- 
cerned with birds. He could understand their language, and this, 
as we shall see, was an accomplishment particularly appropriate 
to a prophet from that sanctuary.*? Idmon, on the other hand, is 
prominently mentioned as a son of Apollo, and is particularly 
associated with him in divination.** From fragmentary allusions 
one can gather that he also played a conspicuous part in some of 
the lost Corinthian epics, such as the Naupactia, while this Mopsus 
does not appear elsewhere, though a namesake of his, represented 
as later in date, was of great importance in the foundation-legends 
of several oracle-centres in Asia Minor. 

It looks as though originally the Argonautica contained a ship 
with a prophetic timber from Dodona and a prophet from the same 
sanctuary who could conveniently use his gifts of divination when 
the accion took place on land. But just as Delphi superfluously and 
superficially was introduced into the later versions of the story, so 
also an Apolline prophet from farther south came in to join 
Mopsus. Our extant versions do not exhibit the distinction be- 
tween the two clearly. At times they are definitely contrasted; at 
others grouped together, or even confused to the extent that once 
Mopsus, though from Dodona, is described as taught by Apollo, 
and even in one ancient authority becomes his son, like Idmon. 
But these contaminations of legend were inevitable in later authors 
writing at a time when Apolline divination was dominant in 
Greek tradition and the rivalry between Dodona and Delphi had 
finally been decided in favour of the latter. 

There remains one further passage in the Odyssey to be discussed 
because it may perhaps contain another reference to the oracle at 
Dodona. The scene is once more on Ithaca and the suitors of 
Penelope are discussing the plot to kill Telemachus; Amphinomus 
says: ‘But first let us ask the will of the gods if the judgements of 
mighty Zeus approve, and I myself will slay him’.°° The deliberate 
consultation of an oracle on the subject seems to be intended. But 
though Dodona would be, as we have seen, geographically 
appropriate to Ithaca, it would be rash on this reading of the text 
to assert that it alone was meant. However, Strabo knew ofa quite 
different reading ‘if the Tomouroi of mighty Zeus approve’. It was 
explained that the pricsts of Zeus at Dodona were calléd the 
Tomouroi after the neighbouring mountain, Tomaros. The moun- 
tain is well known from other references in ancient literature: the 
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title for the prophets seems only to occur in this one citation. 
Strabo, following no doubt one of the Alexandrian commentators, 
explained that “Tomouroi’ was a contracted form for “Tomarouroi’ 
—the wardens of Tomaros—and this is etymologically quite 
possible. Our ancient manuscripts, however, and our modern 
editors alike have been too cautious to introduce this strange 
reading into the text. It might be defended on the principle of 
difficilior lectto, and Strabo had a further argument against the more 
usual reading: that the word used here for ‘judgements’ (themistes) 
in no other passage in Homer was employed with the meaning of 
‘oracles’, but only of ‘laws’. However, the balance of probability is 
still against “lomouroi’. But two points can be deduced from this 
alternative reading, even if it is rejected: that to some ancient 
scholars at least a reference to Dodona seemed to be intended, and 
that “Tomouroi’ was a possible title of the priests there. For it is 
most unlikely that the word was produced by corruption or 
fantasy and then explained in this way without any basis in fact. 

If the title is authentic it may be regarded as evidence that Zeus 
in early times was thought of, not merely as the god of a sacred 
tree at Dodona, but also as the god of the highest neighbouring 
mountain. The two aspects suggest the fusion of two quite different 
ideas of the supreme god. The god of the oak tree, as we shall 
see, has northern connections, while the god of the mountain-top 
is a typical Mediterranean deity. 


NOTES 

1.11. 16, 220 ff. 

2 Sch. B. rec. and Sch. T. Jl. 16, 233, and some late mss. cited in the OCT 
apparatus criticus. Cf. M. van der Valk, Researches, I, p. 339, note 135, that the 
allegorical explanation originally went back to the Stoics; cf. Plu. 416. Cf. also 
Apollodorus, F.Gr. Hist. 244 f. 88. 

3 Sch. B. rec. loc. cit., giving as examples Chryses, 11. 1, 39 (addressing 
Apollo as Smintheus) and Pandarus, J/. 4, 101 and 119 (addressing Apollo as 
Lycogenes). The exception appears to be Jl. 20, 404. “EAikaviov ... ἄνακτα 
of Poseidon in a simile. Cf. also St. Byz. s.v. Δωδώνη. 

*St. Byz. lc. Φηγών = oak-grove is cited in L.S. from the Corpus Glos- 
sariorum Latinorum. 

5 Cf. infra, p. 11 ff. and 20 ff. 

© Suidas of Thessaly, F.Gr. Hist. 602 f. 11 and Cineas of Thessaly, F.Gr. 
Hist. 603 f. 2 with the commentary. This Thessalian hypothesis was linked with 
the further variant reading—Aw5wvaie—supposed to be derived from the name 
of a town in Thessaly. But there is no independent evidence for this place- 
name. Cf. van der Valk, op. cit., pp. 336 ff., that the Sch. B. and T. go 
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back to a commentary by Epaphroditus (first century A.D.) who accepted the 
Thessalian location. See further p. 38 ff. 

7Sch. T. Jl. 16, 234. For the ‘hundred springs’ of Mount Tomaros, cf. 
Theopompus, F.Gr. Hist. 115 f. 319. But for ‘hard-wintered’, cf. Jl. 2, 750. 

§ fl. 10, 429 and 17, 288 as allies. For the Catalogue, Jl. 2, 840 ff. 

5 Od. 19, 177. 

10 Τὶ W. Allen, The Homeric Catalogue of Ships, 108 ff. 

11 Parke and Wormell, Delphic Oracle, II, no. 1. 

12 JI, 2, 748 ff. I agree with T. W. Allen, op. cit, p. 137, in following Bentley 
and accepting the form Titaressos in defiance of Wernicke’s law. 

13 Lycophron, 897, mentions-the death at sea of ‘the chief of the Cyphaeans’, 
evidently referring to Gouneus. But this is a mere display of erudition. The 
scholiasts and glossators add τὸ τς ea 

14 Str. 9, 5, 20, cf. 7, 7, 8 and fr. 15. See Stahlin, P.W. s.v. Titaressios, who 
accepts the location in the classical Perrhaebia without discussing the Homeric 
crux. 

15 W. Leaf in his commentary on JI. 2, 748 and cf. also his remarks in Homer 
and History, 136-7. 

16 F, Jacoby in his commentary on Apollodorus, F.Gr. Hist. 244 f. 189 (St. 
Byz. s.v. Δωδώνη). 

17 For a recent discussion, see D. Page, History and the Homeric Iliad, chapter 4. 

18 Apollodorus, F.Gr. Hist. 244 f. 88 (St. Byz.s.v. Δωδώνη) and Sch. B.T. 
with more and somewhat different interpretations. 

19 When I discussed this view with H. T. Wade-Gery, he at first doubted 
Homer’s use of obscure proper names with an emotive purpose, but later 
suggested εἰν ᾿Αρίμοις (Jl. 2, 783) as another instance. 

20 Pindar, fr. 259 (Bowra) = Str. 7, 7, 10; EM, 709, 36; Sch. A, Jl. 16, 234 
and Eust. Jl. 1057, 57; also without a reference to Pindar in Sch. T, Jl. 16, 235. 
Selloi, S. Tr. 1167; Eur. fr. 367; Arist. Mete. 572 a 41. Hellopia, Hes. fr. 134, 1. 

21 Apollodorus, F.Gr. Hist. 244 f. 181 and 198. 

22 γένος Sch. B.T. Il. ἔθνος, Alexander of Pleuron ap Sch. A. 1]. 

23 Sch. A, Jl. 16, 235, Andron, F.Gr. Hist..10 f. 4 and f. 16 b, showing that 
he probably connected Dodona with a migration of the Pelasgi to Tyrrhenia. 

24 For the view that the practices were a form of askesis, see e.g. O. Kern, 
P.W. s.v. Dodona (Vol. 5, col. 1269) and Religion der Griechen, I, 181 ff. 

For the contrary view that they were merely features of primitive barbarism, 
M. Nilsson, Geschichte, 12, 427, and N. G. L. Hammond, Epirus, 372. Most 
scholars would probably agree that Homer implies in the context some connec- 
tion between the practices mentioned and the worship of Zeus, and must not 
be supposed to have inserted these epithets as a general description of the 
cultural characteristics of the Selloi. 

25 For incubation at Dodona our only ancient evidence is Eust. Jl. 1057, 61, 
referring to Lycophron, 223. There the word Topoupe is used with a general 
meaning of prophet and is followed by a mention of prophecy by dreams. But 
it is clear in the context that there is no connection between the two sentences 
such as would imply an association of a prophet of Dodona with oneiromancy. 
Eustathius or his source appears to be embroidering on a misinterpretation of 
Lycophron. Hence Bouché-Leclerq, II, 295, is not justified in asserting that 
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Lycophron gave evidence of incubation at Dodona. The practice there is 
denied by Kern, P. W., l.c. Those who believe in incubation at Dodona 
connect it, somewhat paradoxically, with Dione as an earth-goddess, though 
the only basis for the hypothesis is ultimately this passage describing the 
prophets of Zeus. 

26 Sch. A, Jl. 16, 235; Hsch. s.v. ὑποφῆται.. 

27 Od. 14, 327 ff. The lines are repeated at 19, 296 ff. 

28 E.g. Sch. Od. 14, 327, and Jacoby in his commentary on Apollodorus, F.Gr. 
Hist. 244 f. 189 seems to incline to this view. 

29 See Cross, Epirus, 5 ff. 

30 The line-ending—2ka1ds τε τύλας καὶ φηγὸν ἵκανεν, Jl. 6, 237 and 9, 
353, ἵκοντο, 11, 170. The same tree is mentioned at 21, 549. In none of these 
passages is it associated with Zeus. In 5, 693 the wounded Sarpedon is laid 
ὑπ᾽ αἰγιόχοιο Διὸς περικαλλέϊ φηγῷ. In 7, 20 Athena and Apollo meet παρὰ 
φηγῷ, apparently at the Skaian gate, and in 7, 60 they perch φηγῷ ἐφ᾽ ὑψηλῇ 
πατρὸς Διὸς αἰγιόχοιο. Leaf doubts whether the oak in book 5 is the same as 
the others, and argues that all oaks were sacred to Zeus. 

31: Τῆς Argo in Homer, Od. 12, 70. The earliest reference to the beam, 
Aeschylus, fr. 20 = Philo Judaeus, 2, 468, where it seems to imply that the Argo 
spoke to prevent slaves coming aboard: not otherwise in extant literature. The 
normal occasions are: (1) at the departure from Thessaly, A.R. 1, 525, Orph. 
A, 263; (2) at the climax of the voyage, A.R. 4, 580 (a storm in the Adriatic), 
Orph. A. 1160 (when near the world of the dead). Both later passages are 
motivated by the blood-guilt of Absyrtus. In Valerius Flaccus the beam speaks 
to Jason in a dream (1, 302) and after the death of the helmsman, Tiphys (5, 
65). The motive of the beam does not appear in Pindar’s fourth Pythian ode, 
but occurs also in Apollodorus, 1, 9, 16 and 1,9, 19 = Pherecydides, F.Gr. Hist. 
3 f. 111a (where the Argo refuses to take on Heracles at the beginning of the 
voyage because of his weight, cf. Ar. Pol., 3, 1284 a 22). Cf. also Claudian, de 
bello Gothico (26), 18. 

32 Parke and Wormell, D.O., I, 309. 

33 Mopsus: earliest reference, in a list of Lapiths—Mowov τ᾽ ᾿Αμπυκίδην, 
Τιταρήσιον, ὄτον “Apnos (Hes, Sc. 181). In spite of Allen’s doubts (Homeric 
Catalogue,’ 136), the adjective Τιταρήσιος is no doubt local and not patronymic. 
It recurs in A.R. 1, 65. Lycophron, 881, has Titaipoveiov (explained by the 
Scholiast as grandson of Titaipwv). The Orphic Argonautica, 128, gives an 
even closer connection with Dodona: 

Kai Μόψον Τιταρῆθεν ὃν “Autruki νυμφευθεῖσα 

Χαονίην ὑπὸ φηγὸν ᾿Αρηγονὶς ἐξελόχευσε. 
It would be interesting if it could be proved, as it is possible, that this tradition 
went back to an early source. Hyginus, Fab. 14 and Sch. A.R. 1, 65 name his 
mother, Chloris (perhaps identified with the daughter of Teiresias). He 15 
represented as present in all the typical legendary actions—the centauromachy, 
the Calydinoan hunt, the funeral games of Pelias. 50 Carl Robert (Heldensage, 
3, 776) suggests that he only derived his prophetic side from assimilation with 
his namesake, the grandson of Teiresias and under Milesian influence. Our 
earliest reference to him as an Argonaut emphasizes his prophetic powers— 
μάντις ὀρνίχεσσι kal κλάροισι θεοπροπέων ἱεροῖς (Pi. P. 4. 190). Cf. A.R. 1.65 
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ὃν περὶ πάντων Λητοΐδης ἐδίδαξε θεοπτροπίας οἰωνῶν, which I would ex- 
plain asa typical example of the later intrusion of Apollo into a prophetic context. 
For his under anding the language of birds, e.g. A.R. 3, 930 ff. His name is 
non-Greek, appéars to occur in a Linear B tablet from Cnossos, and in the case 
of his namesake of the Trojan war period is evidenced as early as the late eighth 
century by the Kara pe Inscription (George Huxley, Crete and the Luwtans, 
Oxford, 1961, 47 ff.). Strabo, _9, 5, 22, connects the town of Mopsion in the 
Pelasgic plain with the Argonaut, and_this-is-‘tonfirmed as early as the fourth 
century B.c. by its coins. Later writers, e.g. Ammuanus, 14, 8, 3, could confuse the 
namesakes. 

34 Tdmon was among the Argonauts as early as Eumelus of Corinth, fr. 9 
(Kinkel) and also in the Naupactia, fr 6-8. He is a son of Apollo, Pherecydes, 
F.Gr. Hist. 3 f. 108 and A.R. 1, 139, where his mortal father is nominally Abas, 
the son of Melampus, thus linking him with the famous line of the Pelopon- 
nesian prophets. Cf. infra, p. 165 ff. He was identified with the hero who received 
cult under the name of Agamestor at Heraclea in Pontus (Parke and Wormell, 
D.O., 1, 62). 

35 Hom. 7]. 16, 402 ff; Str. 7, 7, 11. 


CHAPTER II 


THE OAK AND THE SELLOI 


The Jitad and the Odyssey show somewhat different pictures of 
the oracle at Dodona, but their brief references need not be taken 
as contradictory to each other. They can be treated as complemen- 
tary. At this distant site in north-west Greece a priesthood with 
peculiar ritual observances acted as interpreters of an oak sacred 
to Zeus which spoke his prophecies. Their practices of unwashen 
feet and sleeping on the ground seemed strange and hard to explain 
for those who commented on the Homeric description in later ages. 
But the sacred oak must have been almost equally peculiar. The 
rediscovery of the Minoan civilization of Crete and the Mycenaean 
civilization of the mainland has brought to light many representa- 
tions, particularly on engraved seals and gems, which indicate the 
existence of some form of tree-cult in the pre-Hellenic period, but 
there is nothing in them to suggest the oracular consultation of a 
sacred tree. The general impression is of a form of orgiastic 
worship such as finds its nearest analogies in Asiatic religions. It 
is not surprising, however, if the oak of Dodona has no source in 
this direction. For all the archaeological evidence so far available 
suggests that Epirus was scarcely touched by Minoan and 
Mycenaean culture.’ 

But it is also true that neither had the sacred tree of Dodona any 
obvious analogies elsewhere in classical Greece. We have seen how 
in the /iad there was an oak tree of Zeus on the plain of Troy, but 
nothing in the poem suggests an actual cult at the site, still less an 
oracle. Oaks in general may have been recognized as the trees of 
Zeus, just as laurels were associated with Apollo; and an obscure 
phrase in the Hymn to Apollo may indicate that once his oracles 
at Delphi came ‘from the laurel tree’, whatever that may mean. 
But if so, prophecy in that form had ceased there before historic 
periods.” There were no prophetic trees in classical Greece, except 
the oak of Dodona, and even the oak tree did not figure much else- 
where in the cult of Zeus. Appropriately enough the only other 
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place besides Dodona where it is mentioned in our evidence was in 
Arcadia, a notoriously primitive area. There in the cult and 
legends of Zeus Lycaios the oak tree has a minor place. It was 
locally believed that those who were to become werewolves under 
the influence of the god took off their clothes and hung them on an 
oak beside a lake before undergoing the transformation. Also the 
priest of Zeus used to employ a branch taken from that species of 
tree when practising a form of magic to induce rain.*? These 
examples confirm the general picture that the oak tree was ap- 
propriate to Zeus, but do not provide any ground for regarding the 
cult of Dodona as closely linked to the general pattern of Hellenic 
religion. 

It would be easier to find analogies in Italy. There the oak was 
the sacred tree of Juppiter, and is frequently mentioned in this 
connection. For instance Romulus when he first won the spolia 
opima hung them on a frame made of oak timber and deposited 
them as a dedication at the foot of an oak tree sacred to Juppiter 
on the Capitol.* The trees of Italy were both capable of speaking 
and of being spoken to. Pliny the Elder when discussing omens 
derived from trees excuses himself on the ground that it is a 
boundless subject, but refers among Roman sources to the records 
of Gaius Epidius which he says included cases of trees that talked. 
He does not refer to similar examples from Greek records. Without 
the works of Epidius, which are lost, it is difficult to conjecture 
further, but one may add that the implication in Pliny’s discus- 
sion is that the trees had spoken as remarkable and isolated 
prodigies, not that as at Dodona there had been one tree which 
could be regularly consulted.° 

For one instance of an oak tree which was spoken to, we may 
take the charming episode in Livy who describes how in 468 B.c. 
the Aequi under Clodius Gracchus broke the treaty which they 
had made the previous year and invaded Latium as far as the 
Mons Algidus. There three Roman ambassadors came to the camp 
‘to complain of the injustice and demand restitution in accordance 
with the treaty. The commander of the Aequi bade them speak 
to an oak tree the instructions which they had received from the 
Roman senate, while he in the meantime was otherwise engaged. 
The oak, a huge tree, was towering above the general’s tent and 
there was a sheltered seat in its shadow. Then one of the ambas- 
sadors‘as he was going away, said: “‘May both this consecrated oak 
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and any gods there be hear that the treaty has been broken by you 
and may they attend now to our complaints and later to our 
weapons when we avenge the rights of both gods and men which 
have alike been outraged’’.’”® This striking invocation was followed 
by an appropriate victory of the Romans over the presumptuous 
Aequl. 

Livy, while using his typical charm of narrative, seems scarcely 
to have grasped the inner meaning of his story. He either failed 
fully to recognize or did not care to stress that the Aequian com- 
mander had begun by pitching his tent in the shadow of a sacred 
oak and that when he told the Roman ambassadors contemptu- 
ously to tell their tale to a tree because he was otherwise engaged, 
he was in effect challenging them to invoke this god whose 
presence in the tree was to be presupposed. Possibly in the original 
version of the legend the invading Aequian was unaware of the 
iniquity which he was committing and was led blindly to invite 
the ambassadors to address the tree. This would be an instance of 
the favourite motive of moral tales that the gods first drive mad 
those whom they are about to destroy. If so, however, the cor- 
responding feature should be that the Roman knew and recog- 
nized the special nature of the tree, while in Livy’s tale he seems to 
act at random and does not identify by name the deity whom he 
addresses. At the same time the story in this late annalist version is 
at least evidence for a primitive Roman belief in the presence οὔ ἃ 
deity in a tree and the possibility of addressing him, though neither 
the species of tree nor the deity is given a name in Livy’s 
narrative. 

The real home in Europe of sacred trees in primitive times was 
in the northern plains. There the oak tree in particular as the 
tallest and most venerable species was regularly regarded as sacred, 
and associated with the chief male deity worshipped by the tribe: 
often a sky-god of general type resembling Zeus or Juppiter. In fact 
the cult of the god of the oak in various forms was so widespread 
that Frazer was originally led to suppose that this and not a sky- 
god was the primitive type of the Indo-European deity from whom 
Zeus and Juppiter arose. In the territory of the pagan Prussians as 
a sixteenth-century author, Erasmus Stella, records there was not 
merely a practice of general veneration of consecrated groves.’ 
“Trees of exceptional height such as the oaks, they said, the gods 
dwelt in, from which, when they made enquiries, replies were 
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heard to be given. On this account they used never to cut this kind 
of tree, but worshipped them piously as the homes of supernatural 
powers.’ Stella gives generally a very sober account of pre- 
Christian Prussia and shows no signs of trying to impart into his 
descriptions analogies from classical literature. So there seems no 
reason to doubt the veracity of his account, which provides the 
closest parallel in northern Europe to the practices of Dodona. 

In finding the nearest equivalents not elsewhere in Greece, but 
in Rome or old Prussia, for the consultation of sacred trees, it is 
worth while also to look in both directions for analogies to the 
curious behaviour of the Selloi. They slept on the ground appar- 
ently for religious reasons, though the scholiasts do not under- 
stand the custom. In Rome the corresponding official was the 
Flamen Dialis, as priest of Juppiter. He was hedged around with 
many curious taboos and ritual observances, which are listed at 
length by Aulus Gellius. Among these ‘the feet of the bed on which 
he sleeps must be smeared with a thin layer of mud and he must 
not sleep three nights consecutively away from that bed, nor must 
any one else sleep in it’. Gellius offers no explanation, but Fraser 
was probably right when he accounted for it as ‘a mitigation of an 
older custom of sleeping on the ground’ and referred to the Selloi 
as preserving the primitive ritual. Presumably when the taboo 
on the Flamen Dialis’ use of a bed was relaxed, it was decided that 
contact with the ground could be sufficiently maintained by smear- 
ing the legs of the bed with mud. It still remained a very excep- 
tional bed, appropriate to the Flamen, and forbidden to anyone 
else. The link between the Flamen and the Selloi in this respect 
does not seem to have lain in the possession of prophetic powers— 
for the Flamen is never credited with these—but rather in the 
possession of a general spiritual potency which showed itself in 
different forms in Rome and Dodona, but in both places had to be 
guarded by similar taboos. 

Fraser calls attention also to the analogy with old Prussia. There 
the priest of the god Potrimro was bound to sleep on the bare 
earth for three nights before he sacrificed to the deity.” It is most 
significant to find in the same district in northern Europe where 
oak trees were expected to answer questions because they were the 
homes of gods that the pagan priests could also be required to 
observe the same taboo as at Dodona. Again, as in the case of the 
Flamen Dialis, there is no proof that it was directly connected 
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with practices of oracular enquiry. But the coincidence seems more 
than merely accidental. It is a long distance from Prussia to Epirus, 
but there is no impossibility in supposing some link between the 
inhabitants of the two places. If nothing else, we are faced with the 
circumstance that in the shaft graves at Mycenae there were found 
quantities of amber beads, of which the material has been proved 
by chemical analysis to have come from the Baltic. Thus in 
primitive times there was at least a trade route from Prussia to the 
Mediterranean. But more likely we should picture the connection 
as antedating the trade in amber and going back to the diffusion 
of neolithic peoples of Indo-European language. That in this in- 
stance the movement of ideas as well as of races was likely to be 
from north to south rather than in the reverse direction can 
probably be assumed from the fact that it centres round the oak 
tree, a more typical product of the northern forests in its finest 
development, and not likely even in earlier times to have found its 
best habitat in most parts of Greece. 

Frazer notes as the nearest analogy to the requirement that the 
Selloi sleep on the ground the rule that the Agnihotris, the 
Brahmanical fire-priests of India, were similarly required to sleep 
on the ground. Their closest parallel is with the Flamen Dialis, as 
they were hedged round with numerous taboos similar to his, and 
it is at least possible that the very name, Flamen, indicates that 
originally his primary duty was to act as a fire-priest and blow the 
embers or fan the fire. | ns 

It is therefore interesting that India 15 also the place where it 
would be easiest to find analogies for the practice of abstaining 
from washing. The Vedas contain instructions of this kind, and it 
is commonly associated with many types of Indian ascetic. 
Nothing similar is recorded in pagan Prussia, and our Latin 
sources do not seem to know of the custom, but, strangely enough, 
one of the Homeric scholiasts records that Alexander of Pleuron, 
a Hellenistic scholar, explained it on the ground that the Selloi 
‘were descended from the Tyrrhenians and through an ancestral 
practice worship Zeus in this way’.’° So he seems to have heard of 
something of the sort in Etruria. The idea that abstinence from 
washing could be a form of religious ritual was quite foreign to the 
classical Greek, but the very word used by Homer—‘with un- 
washen feet’—is found in use in the Roman period in Asia Minor."! 
At Tralles in Caria in a.p. 200 or later there was a local cult of 
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Zeus Larasios whose priestesses were officially designated ‘concu- 
bines’ of the god. One of them (evidently a member of a priestly 
family) described herself proudly in a dedication as descended 
from ancestors who were ‘concubines and with unwashen feet’. The 
recurrence of this extremely rare word cannot be merely acciden- 
tal. But in this context it is unsafe to build any elaborate theory 
that a primitive cult of Zeus with features common to Dodona was 
once widely distributed in the eastern Mediterranean, but in 
imperial times only survived in Caria. The priests who avoided 
ablutions at Dodona were male and appear to act thus in con- 
nection with their prophetic functions. The priestesses in Caria, 
if they were prophetesses, and this is unproved, must have enjoyed 
that power because they were concubines of the god. Probably the 
two instances of asceticism in regard to foot-washing had no 
original connection. The local Carian god was identified with 
Zeus by the Greeks, and because there was some local taboo on 
his concubines washing it occurred to someone by imperial times 
to use this Homeric word with some touch of learned affectation. 
An instance of somewhat similar archaism but with a closer link 
with Dodona is found in Antioch. There it is not a question of un- 
washen feet, but of sleeping on the ground. Malalas records of the 
‘Alytarch’ in the time of the emperor Commodus, that ‘he was 
honoured and worshipped like Zeus himself during the days [of 
the festival.]'* For the same period he might not go up into his 
house or recline on a bed, but out of doors he slept on the ground 
on top of stones and clean rugs and rush-matting. He wore a gilded 
robe white as snow and a crown of tourmaline and other gems and 
carried an ebony staff and wore white sandals on his feet. He slept 
during that period in the forecourt of the so-called palace of the 
emperors, which was founded by the Dictator Julius [Caesar].’ 
The Alytarch is the name of a functionary originally known 
from evidence at Olympia where he was not a priest, but a police 
official, charged with maintaining public order at the festivals. 
But even at Olympia in later times the posts of priest and alytarch 
could be doubled by the same person. At Antioch by the time of 
Commodus the association was even closer, and the Alytarch took 
over at the time of festivals the position and duties of the priest of 
Zeus. It was in his priestly capacity that he had to sleep on the 
ground out of doors. It seems as though the primitive austerity of 
the rite was somewhat mitigated by use of rugs and mats, but 
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still in essence it was the same as the custom of the Selloi of lying 
on the ground. The interesting and essentially insoluble problem 
is what stages, if any, may have intervened. For instance, our 
authorities never mention this practice as observed by the priests 
of Zeus at Olympia, but it is possible to conjecture with Schenk 
von Stauffenberg that it was so observed, and to suppose that the 
rite was borrowed from Olympia by the authorities of Antioch in 
the same way in which they borrowed the title Alytarch. It need 
not be supposed that the silence of our literary authorities is any 
disproof that such a custom had existed at Olympia and survived 
in a mitigated form late enough to be imitated in Antioch. Cer- 
tainly at the time when that city was founded (300 B.c.) it is most 
unlikely that the custom in its original form still survived at 
Dodona, or our Homeric commentators would have known of it. 

These Asiatic links with Dodona in Imperial times do not cast 
much light on the original rites of Dodona itself which are best to 
be understood as essentially primitive in character and springing 
from roots which are shared by the rudimentary cults of Italy and 
northern Europe. Hence our ancient authorities do not explain to 
us the theological implications of Dodona’s rites. In fact they 
probably date back to a stage when the priests who observed them 
were scarcely articulate. The attempt to suggest an interpretation 
must remain hypothetical. But may one conjecture that they felt 
that earth was the source of power ? The idea would be appropriate 
to a priesthood to whom the oak was the manifestation of divinity. 
The massive growth of the tree from its spreading roots was a 
visible demonstration of this force, and the practices of the Selloi 
were probably to bring them into touch with it as directly and 
continuously as might be, and not to do anything to wipe off the 
traces which contact with the earth had left. 

Similarly, the oak’s precise significance in the theology of 
Dodona is nevér clearly stated. Was the tree the home of god as 
the pagan Prussians believed, or was it even the god himself in 
visible form, or more indefinitely was it simply a divine object 
which acted as the instrument of his prophecies ἢ The god and the 
tree are nowhere identified in Greek literature, but the notion of 
a supernatural spirit dwelling in a tree, but distinct from it, was 
very early established in Greece. Such spirits, however, were not 
regarded as great gods, nor even individualized. They are one 
variety of the nymphs, whose connection with trees is already 
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suggested in Homer and explicitly described in the Homeric hymn 
to Aphrodite and a fragment of Pindar.’* According to them the 
tree-nymphs are not immortal though their life-span is long. A 
tree—the hymn-writer names the pine and the oak, as the typical 
examples of the evergreen and deciduous species—was born at the 
same time as the nymph and when it withered and decayed she 
perished with it. Nymphs, treated as a collective plural, were 
frequently the object of popular cults in the countryside, and those 
attached to trees were probably included in this worship. But it 
was utterly different from the status of the oak in the ritual of 
Dodona. The nymphs were very minor deities, not pictured as 
being ordinarily concerned with the decrees of fate and with 
prophecy. They were spirits of birth and fruitfulness, and, as 
Nilsson says, were only casually concerned with divination.'* Hence 
while it is possible that in some primitive stage of religious thought, 
the Selloi believed that Zeus actually dwelt in his sacred oak, it is 
unlikely that this interpretation was to be found in historic times. 
The analogy of the nymphs would fit too uncomfortably on the 
father of gods and men. From Homer onwards Zeus ‘dwells in 
heaven or Olympus, which may be localized as the top of the 
highest mountain in Greece, but often is indistinguishable from 
the sky. Hence the oak at Dodona, even if the original barbarian 
inhabitants either identified it with the supreme god or pictured 
him as dwelling in it, was to the Greek from Homeric times on- 
ward only a consecrated object through which the god exerted 
his power. 

Hotv, then, did this power manifest itself? The references in 
Homer and all the early writers describe the oak as speaking and 
seem to imply. by this that it uttered Zeus’ prophecies in human 
language. Odysseus was to ‘listen to the counsel from the high- 
foliaged oak of Zeus’, and the bough of the oak set in the frame of 
Argo is even more precisely described as speaking. The latest 
author to give this positive picture is Aeschylus.’? Modern com- 
mentators naturally enough have rationalized all this legend, and 
have supposed that what really happened was that the Selloi 
interpreted the rustlings of the leaves and the creaking of the 
branches. This may be a correct paraphrase of the ancient tradi- 
tion, but it is worth remarking that it finds no support in ancient 
literature before a very late period. The earliest description of the 
oak tree as giving a prophetic indication by the noise of its 
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branches is in Ovid and even there the scene is not set in Dodona 
though the poet has carefully indicated a connection. 

In the Metamorphoses Aeacus describes how he had lost all his 
subjects by a devastating plague, and had prayed to Juppiter 
either to give him back his people or bury him also.!® ‘By chance 
there stood near by with few but spreading boughs an oak con- 
secrated to Juppiter sprung from the seed of Dodona. Here we 
observed corn-bearing ants in a long column, carrying a mighty 
load in their tiny jaws and keeping to their own track on the 
rugged bark. While I wonder at their numbers, I cry ‘Good father, 
grant me as many citizens and fill up my empty city-walls.”” The 
high oak shook and by the movement of its branches without a 
breath of wind produced a sound.’ This miraculous manifestation 
evidently signified that Juppiter had heard the prayer and would 
answer it. Ovid goes on to describe how the omen of the ants and 
the quivering oak tree was repeated again in a dream to Aeacus 
only that the ants appeared to turn into men and when he woke 
he found it true. 

This story is prettily told in Ovid’s best manner and while the 
legend is known in other authors and is evidently based on a 
fanciful derivation of Myrmidon from the Greek word for an ant 
(myrmex), the details are most likely to be Ovid’s own invention. 
In particular he is probably responsible for the prophetic oak 
derived from that of Dodona. It thus provides our earliest example 
of a statement from a literal source implying that the tree could 
give omens by the sound of its branches. At the same time one 
must notice that this was not a scene of oracular consultation. 
Aeacus uttered a spontaneous prayer which was answered by a 
miraculous omen from the tree, but it would have seemed all too 
peculiar in the context if the oak had actually replied to the 
suppliant in words. Hence as evidence for what was to be expected 
at an archaic consultation of the oracle at Dodona, it is only of 
secondary importance. 

The only later references are not very dependable either as 
evidence. Philostratus in his /magines describes a picture of the 
scene at Dodona which is highly colourful and elaborate, but 
beneath its rhetoric gives little sound fact.*’ Not the tree itself, but 
a golden dove which perches on it, is described as speaking, but 
the oracles are also attributed at the same time to the oak which 1s 
described as having ‘wreaths fastened to it because it produces 
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prophecies like the tripod at Delphi’. Presumably the analogy is 
that just as the Pythia prophesied on account of seating herself 
on the tripod, so the golden dove prophesied after perching on 
the tree. The whole account is a very mannered performance. It 
may be founded to some extent on an actual painting which Philo- 
stratus is describing. If so, it is of Hellenistic date, third century 
B.c. at earliest: and it only showed a golden dove sitting 
on an oak decorated with wreaths and surrounded by various 
enquirers and priestly officials. Philostratus added the rhetorical 
explanations. 

Finally well into the Byzantine period the Suda gave an entry 
under the name of Dodona.'® ‘A city in Thesprotian Pelasgia, 
where used to stand an oak, in which was an oracle-centre of 
female prophets. When those consulting the oracle entered, the 
oak forsooth was stirred making a sound, and the women used to 
speak “Thus saith Zeus.’ Here we have a clear, though bald, 
account of oracular procedure in whicn the oak tree’s rustlings or 
creaks are interpreted by prophetesses in the terms of a verbal 
oracle of the god. The fact that the officials are represented as 
female, not male, is in accordance with a period later than the 
Selloi, as we shall later see. But apart from that, the account might 
be based on authentic tradition, and it might have been correct in 
showing, with some irony appropriate to a Christian commentator, 
that the speaking oak communicated simply by noises. But the 
remainder of the paragraph describes how a bronze statue struck 
a cauldron with a rod, and this, as we shall see, is a garbled account 
obviously produced in this form when the oracle was in abeyance. 
So there is no need to regard the earlier part of the description 
with its reference to the noises from the oak as being anything else 
but a-later reconstruction. 

This length of discussion is not meant to suggest that the oak of 
Dodona actually spoke, but simply that we do not know what 
natural phenomenon, if any, was the foundation for the belief. It 
may have been the noises of the branches in movement or of the 
leaves rustling, but it may equally well have been that the Sellot 
themselves claimed to hear sounds inaudible to anyone else, 
whether this was priestly pretence or pious hallucination. 

So far in discussing the oak we have used that conventional 
botanical term. But it is worth while to devote some little considera- 
tion to the proper classification of the tree, as far as this is possible. 
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Actually to the modern botanist the oaks of the eastern Mediter- 
ranean present a highly complicated problem.’? At least eleven 
different species are believed to occur in north-west Greece, but 
considerable doubt and dispute remains on the question whether 
certain types are real species or only local varieties. The Greek 
botanists, such as ‘Theophrastus, recognized that there were four 
or five types of oak, but, of course, we cannot expect that the 
ordinary Greek, especially before the Hellenistic period, would 
distinguish them on scientific principles. The basic considerations 
would be general appearance, whether the leaves fell off in winter 
or not, and what natural products in timber or fruit it supplied. Of 
the various names used of different types of oak two are applied to 
the tree at Dodona by different authors. One is the generic term 
[Drys] which seems to have covered any variety of oak tree and 
could even be used as the typical name in referring to deciduous 
trees generally.*° The other word (Phegos) was evidently used 
much more specifically and applied to a variety which was native 
to Greece and produced edible acorns. ‘The fact that the form of 
name resembles, and is obviously connected philologically, with 
the Latin word Fagus tempts to misinterpretation. But it is 
sufficiently clear from the ancient references that whereas the 
Latins applied the name ‘Fagus’ to the beech, the Greeks applied 
the name ‘Phegos’ to a variety of oak. Modern authorities are 
mostly satisfied to identify it with Quercus macrolepis, a species now 
extended to include Quercus aegilops.** 

This is the Valonia oak, a semi-evergreen type, losing its leaves 
in late winter or early spring.*? In good moist soil it reaches about 
8o feet in height, but seldom grows more than 30 to 40 feet in arid 
situations. ‘he acorns ripen every second year and there is good 
evidence that they were used for human food until recently in 
Greece and Turkey. The modern name well indicates that this 
species has a home in north-west Greece. ‘Valonia’ was used 
since the early eighteenth century as the trade term for the ex- 
tremely large acorn cups and acorns of Quercus macrolepis which 
were exported from Valonia, a port in Albania, and used for 
obtaining tannin in preparing leather. Both the port and the ex- 
ported product seem to have derived their name ultimately from 
the same Greek word for acorn—Balanos. ‘The oaks of the hinter- 
land supplied the raw material. So it would be perfectly reasonable 
to expect that over.three thousand years ago there grew on the 
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site of Dodona a Valonia oak, which in a rather fertile and moist 
position was of magnificent growth.?? 

One further point is worth mention before we leave the subject 
of the oak. In our ancient authorities referring to Dodona, except 
in Aeschylus, the tree is always mentioned in the singular. There 
is usually no suggestion of a sacred grove, but of one particular 
specimen. This raises the question of the longevity of the oak. As 
a tree it has been traditionally the example for poets to choose to 
illustrate long survival, and undoubtedly the life of a healthy 
specimen might be measured in centuries. But, even so, much 
more than five hundred years would be highly exceptional, and, 
while it is impossible to draw a rigid line, seven or eight hundred 
years would seem to represent the ultimate limit. Of course it 
would always be possible that the priests of Dodona, when they 
saw the venerable oak begin to show signs of decay, planted an 
acorn from the original tree and thus perpetuated the stock. But 
there 1s nothing in our sources which supports this hypothesis. So 
we must at least be prepared to believe that if the Selloi were con- 
sulting a single sacred oak about the time of the Trojan war, if it 
was then not much more than a century old, it was scarcely likely 
to have survived much longer than to 500 .Β.6. 
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larly, Pausanias twice uses one and once the other in different contexts, while 
Strabo after quoting φηγός from Hesiod uses δρῦς in his own comment. 
Quercus is the only word used in Latin authors. 

21 Nilsson, Geschichte, 132, 426, after a goocl survey of the literature sums up 
excessively sceptically that we do not know whether the sacred tree at Dodona 
was an oak. For a contrary view, cf. P. R. Franke, Die antiken Miinzen von 
Epirus, II, 321. Apart from a reasonable consideration of the literary evidence, 
full weight must be given to the bronze oak leaves and acorns found on the site 
by Carapanos (Ruines, pl. 49, nos. 8, 10 and 12) and Evangelides. (Epir. Chron. 
1935, 238). 

22 See Elwes and Henry, op. cit., V, pp. 1268 ff. and pl. 321. _ 

23 It is interesting to note that Olck (P.W. s.v. Eiche) when discussing 
Quercus macrolepis states that it is ‘little different from our German oaks’. We 
have already seen occasion to compare the cult traditions of the pagan Prus- 
sians and the Selloi. While not expecting these primitive priesthoods to apply 
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rigid botanical standards, it is at least interesting to note that comparisons 
between the trees which they made the object of cult are not based arbitrarily 
on the use of names, but actually correspond to a real resemblance. In one 
curious detail the resemblance is very close. Quercus macrolepts is semi-evergreen, 
retaining its leaves till late winter or early spring. Christopher Hartknoch in 
Dissertatio VI at the end of his editions of Petrus de Duisburg, Chronicon (Jena, 
1679) describes two famous sacred oaks in pagan Prussia—the Quercus romo- 
veana and a second oak near Heiligenbeil—‘quae non minus aestate quam 
hieme, opera procul dubio Diaboli, adsidue virebat!’ 


CHAPTER III 


THE DOVE AND THE ORIGINS OF 
DODONA 


In Homer the oracle of Dodona is mentioned without any 
allusion to its origin. Both in the Jliad and in the Odyssey it is taken 
for granted as an institution. But there were legends about its 
foundation which have all the appearance of primitive folk tales, 
but only occur in sources of Hellenistic or later date. They cannot 
be proved to go back to the time of the epic poets, though it is 
very likely that in some form they did. Also they are worth con- 
sidering at this point because they introduce another element into 
the picture besides the Selloi and the oak. This is the dove as a 
bird associated with the oracle and the tree. 

Before looking at the versions of the legend itselfit may be noted 
that the association of the dove with Zeus is highly primitive. It 
may not seem as familiar in this connection as the eagle, but a 
passage in the Odyssey proves that it is at least as old as Homer." 
There Circe is describing the Planctai—the Wandering Rocks— 
which Odysseus must avoid. She tells him that ‘no winged thing 
even passes by that way, not even the timorous doves which bear 
ambrosia to father Zeus. But even of them the smooth rock from 
time to time takes one away, and the father sends another to make 
up the number’. It is a puzzling passage which gave trouble to 
scholars in antiquity. Why the doves should be bringing ambrosia 
to Zeus is not clear. The Hellenistic poetess, Moero,? described 
them as bearing food for the growing Zeus, while he was hidden in 
Mount Ida on Crete. They brought ambrosia from the streams of 
Ocean, while an eagle carried nectar. But though some Homeric 
editors, such as Crates, accepted this as the explanation of the 
passage, it does not fit satisfactorily. The implication of the 
present tenses and the suggestion of recurring disappearances of 
the birds followed by their replacement by others will not suit 
with a period in the past when Zeus was a child. To Homer evi- 
dently the doves were the constant servants of Zeus, and the fact 
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that later scholars found this difficult to cxplain only proves 
the primitiveness of the idea. 

Also it is remarkable, at least, that the reference occurs in the 
same passage which we have cited previously for its allusion to 
the Argo. It would not be possible to prove that the two ideas 
came from the same source, but at least they are from the same 
stratum of early legend, and it may even be true that, as the 
original story of the Argonauts had close connections with 
Dodona, so also the idea of doves associated with Zeus goes back 
to an early origin in the same place. 

It is interesting to notice that in the legend of the Argonauts a 
dove and dangerous rocks reappear but with a somewhat different 
motive. There Phineus warns the heroes of the danger of the 
Clashing Rocks (Symplegades), which seem to be another version 
of the Planctae, and advises that the way to pass through them is 
first to release a dove from the prow and see if it achieves the pas- 
sage.” If it did, then the Argo could follow. They obey this in- 
struction and successfully pass through the peril. In the latest 
version of the legend, the pseudo-Orphic, the bird is not released 
by the Argonauts, but sent by Athena, and so appropriately it is 
changed from a dove to a heron since that was a bird particularly 
associated with that goddess. But no doubt in the original legend 
the Argo was guided not merely by the instructions of its speaking 
bough, but also by the bird associated with Dodona.* 

The legend connecting Dodona’s origin with a dove appears in 
three variant forms in our tradition. The earliest version may be 
the one which has survived least fully in our authorities. According 
to it one Hellos an ‘oak-cutter’ was shown the oracle-centre by a 
dove, and Philostratus describes his axe as still lying beneath the 
tree where he let it go. Evidently the picture, though not fully- 
sketched in our authorities as extant, was that Hellos in the or- 
dinary course of his tree-felling came to the oak of Zeus which was 
not as yet recognized as sacred, but when he attempted to hew it 
down a dove perched on the tree, addressed him in human speech 
and warned him of his unwitting impiety. Presumably it also ex- 
plained that the tree of Zeus was capable of speaking prophecies. 
So Hellos must have desisted from his purpose, and became in- 
stead of a wood-cutter the first of the priests of Zeus at Dodona. 
For evidently by his name he was the eponymous ancestor, 1 the 
alternative form, of Homer’s Selloi. The form ‘Hello went back. 
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at least to Pindar, if not even to Hesiod. Unfortunately, we cannot 
prove that the legend went as far back, though it is very possible.* 

One other point remains; Hellos or Sellos is described in the 
Homeric scholia by an ambiguous phrase which means either ‘the 
Thessalian’ or ‘the son of Thessalos’.® In either event the intention 
is evidently to derive him not from the Molossi, but from north- 
eastern Greece. We have seen in the Homeric Catalogue and else- 
where a tendency for Dodona to be grouped with Thessaly and 
connected with it by the Metsovo pass. It would be hard to prove 
on the basis of this legend that Dodona was in origin a Thessalian 
foundation. But it seems to belong to the phase in which Thessaly 
and Dodona were closely linked, and, though it is never cited from 
an early authority, may actually date from that primitive period. 

The second version is a much more detailed story preserved in 
extenso in the scholia to the Odyssey, and not found elsewhere.’ 
According to it ‘A shepherd keeping his sheep in the marshes of 
Dodona stole the fair flock of a neighbour and kept it shut in his 
own fold. Thereupon they say the owner sought the stolen sheep 
among the shepherds, and when he failed to find it asked the god 
who was the thief. That was the occasion as they say when the 
oak tree first uttered a voice and said that it was the youngest of 
the followers who was guilty. When he had searched out the 
meaning of the response, he found the sheep at the house of the 
shepherd who had most recently come to pasture in that region. 
For shepherds are called ‘‘followers”. The thief’s name was 
Mardylas. It is said that in anger at the oak, he wanted to cut it 
down by night. But a dove from the trunk popped out its head and 
ordered him not to do it. He was too frightened to venture further 
and did not touch this sacred tree. But even so the Epirotes were 
righteously angry with him for his daring impiety, and therefore 
after exacting a penalty from him for his stubbornness they estab- 
lished a prophet. ‘The story occurs in Proxenus.’ 

This legend is a curious mixture of the folk-tale and the com- 
paratively sophisticated, The anonymous shepherd, who appears 
to ask an oak tree spontaneously to identify a thief, sounds like a 
character of popular legend in his apparently irrational action. 
His story, like that in Livy® about the Roman ambassadors told by 
the Aequi to complain to an oak-tree, seems to come down from 
the time when a sacred tree and a god were indistinguishable in 
the peasant’s mind. On the other hand the actual response is a 
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somewhat mannered production. In its first utterance the oak of 
Dodona is already made to employ the kind of ambiguity which 
is sometimes attributed to the less convincing Delphic oracles. 
There are two amphibolies in the sentence. The word for ‘youngest’ 
can also mean ‘latest’ and the literal word for ‘follower’, while 
most frequently applied to a ‘servant’ could, so this passage sug- 
gests, be used of the shepherd following his flock. Thus what might 
at first hearing seem to mean ‘the most youthful servant’ must 
really mean ‘the latest shepherd to arrive’. 

It was, of course, a favourite idea of the Greeks that the gods did 
not speak directly to man in unequivocal terms, but gave their 
messages in ambiguous phrases. The typical story about many a 
divination was that the unfortunate recipient of the response was 
satisfied to take it at its face value and so met his doom un- 
prepared in spite of the warning. Even in the Odyssey, in the one 
account in Homer of the consultation of an oracle, Agamemnon is 
deceived by the vague general phrases in which the response has 
been framed.” But here the ambiguities are of such a minute and 
verbal type as to suggest a rather later age than the Homeric. 

When the story continues with Mardylas, the thieving shepherd, 
and his attempt to hew down the tree by night, we seem to return 
to the realm of folk-tale. The episode faintly resembles Hellos and 
his hewing of the oak, but the tone is different. Hellos, so far as 
one can make out, was an innocent wood-cutter, who did not 
know the difference between the oak of Zeus and the other trees of 
the forest. When warned by the dove he became the ancestor of a 
line of priests. So no offence was attached to his act. Mardylas 
already knew that the oak was prophetic. His act was one of 
criminal impiety. The dove’s warning served to frighten him, but 
he still remained guilty and suffered an appropriate punishment, 
though our text at this point is somewhat corrupt. The under- 
lying meaning seems to be that the Epirotes fined Mardylas for 
impiety and established a prophet at Dodona out of the proceeds. 

This composite story is cited by the scholiast from Proxenus, who 
is known from other quotations as the court historian of King 
Pyrrhus. This is an appropriate context because by that date the 
later developments could easily have been added to an original 
folk-tale. Also one difference from the story of Hellos is noticeable. 
There is nothing in the legend told by Proxenus to suggest any 
external origin for the oracle. No connection with Thessaly 1s 
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indicated. The curious form of the name, Mardylas, which does 
not occur elsewhere in Greek mythology, appears quite unhellenic: 
its nearest resemblances are to be found in some of the other 
Molossian personal or tribal names which do not appear to be 
Greek in their roots. Hence it might be correct to suppose that the 
core of this legend was an Epirote folk-tale, which served to ex- 
plain the origins of Dodona from native sources. It is worth while 
to call attention to the way in which the flocks are described as 
pastured in the marshes of Dodona. Probably the title of the 
Helloi in this version as elsewhere in our tradition, was said to be 
derived not from an eponymous Hellos from Thessaly, but from the 
local marshes themselves (Hele).*° 

It can be seen that Proxenus’ version of the origins of Dodona is 
based on folk-tales, but carefully designed to counter any sug- 
gestion that the oracle was derived from Thessaly. This particular 
tendency may have been specially appropriate at the time for a 
writer of strong Epirote sympathy. For about this period promi- 
nence had been given to a quite different version of the origins of 
Dodona which would not merely attribute its foundation to a 
Thessalian, but actually transfer the oracle as a working institution 
from Thessaly. We have already mentioned the subject in con- 
nection with Zenodotus’ substitution of ‘Phegonaie’ for “Dodonaie’ 
in Achilles’ prayer, but he did not necessarily accept the theory." 
The earliest author who did appears to have been Suidas, a 
Thessalian writer of local history and legend, who probably pub- 
lished his work in the fourth century B.c.’? In dealing with Dodona 
he evidently based himself on the Homeric passage and introduced 
an interpretation which fitted it to local Thessalian features. The 
sanctuary according to him had been transferred from the neigh- 
bourhood of Scotussa, in the district of ‘Thessaly known as Pelas- 
giotis. This was made the explanation of Achilles’ address to Zeus 
as Pelasgian. He also asserted that there was a sanctuary of Zeus 
Phegonaios in Thessaly and that the god had that epithet which 
would appear to be the basis of Zenodotus’ reading, whether 
Suidas had actually preceded him in suggesting it or not. The 
picture of Achilles praying to a Zeus whose shrine was situated 
in Thessaly not far north of his own home had a certain plausi- 
bility to ancient scholars who were worried at the choice of this 
deity. The difficulty still remained of explaining the transfer of 
the cult to the historic site in Epirus. Suidas, as paraphrased in later 
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citations, said that ‘the oak tree had been burnt down by certain 
persons and ‘that the sanctuary was transferred to Dodona in 
accordance with an oracle of Apollo’. This explanation is too 
naively simple to carry much conviction and the reference to 
Apollo as sanctioning the transfer 15 only what we might expect in 
an invention of the classical period, when the Delphic oracle was 
usually consulted over ritual problems such as the changing of a 
cult. It is inconceivable that the oracle of Dodona actually owed 
its site in Epirus to Apolline direction. In one other feature, too, 
Suidas would appear to have followed contemporary rather than 
primitive custom. He describes ‘many women as following the 
transfer from whom were descended the prophetesses’. As we shall 
see in the fourth century the oracle was normally operated by 
women, not men.’ It looks as though Suidas was able to explain 
this change by connecting it with the removal of the oracle. He left 
behind the Selloi in Thessaly together with their peculiar 
practices. 

We can easily see that Suidas’ account with its Thessalian and 
Apolline prejudices would not commend itself to a patriotic 
Epirote. But it may not have been Suidas’ work, but a more recent 
publication which stimulated Proxenus to issue his rival version. 
Our ancient sources cite together with Suidas another and more 
famous Thessalian, Cineas, the orator-diplomat attached to King 
Pyrrhus’ court.’* He too wrote a book on Thessalian history and 
(not surprisingly) seems to have dwelt with great emphasis on the 
connections between his native country and Epirus. As Pyrrhus 
himself managed for much of his reign to maintain his sovereignty 
over Thessaly, Cineas may have found a convenient subject for 
eulogy of his master, himself a descendant of Achilles. How 
exactly he pictured the transfer from Thessaly to Epirus is lost 
by a lacuna in Strabo’s description,’” but it is implied that it was 
somehow more fantastic than Suidas’ version and Jacoby has 
ingeniously conjectured that Cineas did not allow the oak to be 
burnt in Thessaly, but imagined it as removed bodily to Epirus. It 
was probably in answer to this extravagant reassertion of ‘Thessal- 
ian nationalism that Proxenus published (apparently for the first 
time) his local version of the origin of the oracle. 

It-need not be doubted that the cult of Zeus was not imported 
into Dodona. Archaeological evidence will not carry back the 
dedication of offerings before the eighth century. But the site itself 
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had been inhabited, though perhaps only seasonally, for many 
centuries before the archaic Greek period. The alleged existence 
of a previous cult in Thessaly has no early evidence to support it. 
The epithet Phegonaios as applied to Zeus is not otherwise known, 
and Suidas could not point to an existing cult of a sacred oak 
surviving on the site or he would not have needed to represent it 
as having been burnt. The derivation of the oracle of Dodona from 
a site in Thessaly is simply the product of Thessalian nationalism 
working on a Homeric passage which needed no such hypothesis 
to explain it. When Achilles called on Zeus as ‘dwelling afar’ he 
was not thinking of him specifically in relation to his own position 
in the Troad. He was describing the Dodonaean Zeus as he 
seemed to all Greek worshippers, and all the rest of the passage 
hangs together with this significance and works on the hearer by 
its emotive appeal. 

Besides the legends of Hellos and Mardylas there was a third 
account of the local establishment of the oracle which was some- 
what different in its purpose. It does not so much give the primeval 
origin of the oracle as its historical re-foundation. It attributes the 
establishment of Dodona to Deucalion, the Greek Noah. After the 
flood, as the Homeric scholia record, he went to Epirus and con- 
sulted an oracle at the oak. A dove sitting on the tree told him to 
settle in the spot. So he married Dodona, an Oceanid, a daughter 
of Zeus and named the place after her and collected the remnants 
of humanity and settled them in the neighbourhood. The scholiast 
and other Byzantine sources attribute the story to Thrasyboulus 
and Acestodorus, two rather obscure authors who probably lived 
in the Hellenistic period. But the connection between Deucalion 
and the neighbourhood of Dodona can be traced back to Aristotle 
in the late fourth century, who already assumes it as known.'® 

It is an interesting point to note that Dodona 15 not the only 
oracle-centre to be associated with Deucalion. Delphi equally laid 
claim to him. The legend as fully developed later was that the ark 
landed on Mount Parnassus and that Deucalion founded the town 
of Lycoreia on the high plateau above the Pleistos valley. He and 
his wife Pyrrha consulted the oracle on a method to restore the 
human race and were told by Themis to throw over their shoulders 
the bones of their mother.*’ They solved the riddle by recognizing 
that stones are the bones of the earth-mother, and the stones thus 
thrown turned into men and women. Deucalion also found a place 
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in various Delphic legends and genealogies: in particular the 
Hosioi (‘the Holy ones’), who were a priestly clan responsible for 
some of the sacred rites, claimed to be his descendants. 

Here as before in connection with the Argonauts, we find 
Dodona and Delphi both striving to stake a claim in a valuable 
stretch of primitive saga. It is quite probable that Deucalion did 
not belong originally to either district. A fragment of Hesiod 
locates him in eastern Locris, where in historic times traditions of 
him and his wife as local heroes still survived. Also Pindar, though 
he makes him land on Parnassus, brings him to Locris to throw his 
stones and dwell there without any indication that he had con- 
sulted the Delphic oracle on the subject. In fact the versions which 
make him settle in the neighbourhood of Parnassus and consult the 
oracle there are likely to be later sophistications. One can note how 
in Ovid, for instance, the response is given not by the Pythia, but 
by Themis. Whoever composed this version was conscious that if 
Apollo came to Delphi first when the neighbourhood was already 
peopled, as the Homeric hymn shows, it must have been long after 
Deucalion’s flood. So the oracle is represented as conducted by 
Apollo’s predecessor, Themis. But this self-conscious adaptation of 
the legend is clearly not primitive.'® 

Probably the original version simply made the ark land on a 
high mountain, and Parnassus was very satisfactory for this pur- 
pose, though Hellanicus as late as the latter half of the fifth cen- 
tury’? perhaps rather polemically, could maintain the claims of 
Mount Orthys. The command to create mankind from stones was 
in the earliest versions simply a message from Zeus, and was 
probably not pictured as a response to an oracular enquiry, but, 
for instance, an instruction conveyed by Hermes. It was only later 
that both Delphi and Dodona took hold of this legend for their 
own purposes. Which was the first in the field cannot be proved. 
It is easy, however, to see how it would appeal to the priesthood 
at Dodona. Already by the mid-fifth century, and probably 
earlier they were stressing the primeval antiquity of their oracle 
against all others. The point was particularly telling when used 
against Delphi, where the coming of Apollo was not regarded as 
primeval. So the most plausible supposition would have been to 
connect Dodona with Deucalion, as the type of primitive man. 
Whether there was any appropriate adjustment of the legend in 
other details, such as that the ark landed on Mount Tomaros, we 
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do not know. Also curiously enough, our authorities do not give 
the traditional story of the response about casting stones. Instead 
the dove simply tells Deucalion to settle there. This variation is 
perhaps adopted because according to the Epirote version, 
Deucalion is not accompanied by a wife. Instead of being already 
married to Pyrrha, he proceeds to marry an Ocean nymph who is 
the eponym of the town which he founds.”° The only link with the 
two previous versions of the origin of the Dodonaean oracle is that 
the message of Zeus is given by a dove seated on his sacred tree. 
In the previous versions the dove spoke in warning of the impiety 
of hewing it down. Here instead it gave a typical oracular response 
advising the founding of a colony. In fact it is left at least possible, 
and perhaps more clearly implied in the original versions, that 
Deucalion was not the first to enquire of the oak, but was reviving 
an antediluvian custom. 

[Incidentally in one somewhat charming way the Homeric 
scholiast manages to connect Deucalion’s flood with Dodona.?° 
He suggests that here lies the explanation of the unwashen feet of 
the Selloi. When they were wandering after being saved from the 
flood, they had vowed this ritual practice to Zeus. Is one to suspect 
the scholiast had a sense of humour in suggesting that the survivors 
of the deluge had had enough of water to foreswear its use for 
ablutions ever after ?] 

From the point of view of the Dodonaean priesthood this version 
of the legend was eminently satisfactory. Whereas Hellos or 
Mardylas appear vaguely timeless in the manner of primitive 
folk-tales, Deucalion served to fix the establishment of the oracle 
of Dodona in the earliest epoch of Greek history. But also the 
legend gives the dove another function. Instead of simply acting 
as an initial warning of the sacredness of the oak, it becomes an 
ordinary mouthpiece of prophecy. In one way, of course, the dove 
was always superfluous in the legend. If the oak could talk, it 
could itself have told Hellos or Mardylas to desist from hewing it. 
But it is perhaps only to be expected of folk-tale that it may have 
used superfluous mechanism to emphasize its point. The sacred- 
ness of a talking oak is enhanced by the words of a talking dove, 
and both oak and dove are traditionally associated with Zeus. 
But after having fulfilled its purpose by calling attention to the 
oracular tree, the dove should have relapsed into silence. Instead 
in the legend of Deucalion and in various general references we 


THE DOVE AND THE ORIGINS OF DODONA 43 


find that it is not the oak, but the dove that utters the messages of 
Zeus. 

The word used for dove in our Greek authors (Peleia, Peleias) is 
the most general name for birds of the type of the pigeon.?? It is as 
old as Homer where it occurs frequently, and in him apparently 
refers always to a wild bird. At least four other words can be 
found in later authors used to describe different kinds, but Peleza 
or its cognate forms continues to be the word for the bird at 
Dodona. Our literary sources give no detailed description such as 
would enable one to fix the species, but the reasonable conjecture 
is that it was the ring-dove (Columba palumbus palumbus). This is 
not so common in Greece as the rock-dove (Columba livia) which 
is the typical species of pigeon for the country generally. In fact 
the ring-dove is a partial migrant, but breeds locally in all parts. 
Its natural habitat in Greece 15 the forested country. It roosts and 
nests for preference in tall trees and so is alternatively named 
‘wood-pigeon’. The call of the wood-pigeon is familiar for its varied 
and intense expression. More than most European birds it sug- 
gests human speech by its sound, and so would be more likely to 
be interpreted as uttering words. Also in the British Isles, at least, 
it is one of the most persistently vocal of birds, only reducing its 
call for a month or so in winter, but otherwise making itself heard 
throughout the year. 

It is reasonable, then, to picture that the ring-dove from early 
times roosted on the sacred oak and even nested in it. Presumably 
they were already regarded as the sacred birds of Zeus, but even 
if not, this habit would have been likely to endow them with 
sanctity. Also once this special significance was acquired it would 
only be reasonable for the prophets to find in the birds as well as 
the tree expressions of the god’s will. The voice of the ring-dove, 
even morc than its flight and general behaviour would seem to 
offer indications, and we have good evidence that in primitive 
times prophets connected with Dodona were regarded as capable 
of understanding the speech of birds. We have already noticed the 
example of Mopsos of Titaressus. Melampus who was linked with 
Olympia, but may show some connection with the Selloi, will be 
discussed later.?? 

NOTES 


1 Hom. Od. 12, 62. 
2 Mocro ap. Ath. 11, 490 e and 491 Ὁ. 
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9 A.R. 2, 328 ff. and 555 ff; Val. Flacc. 1, 561; Orph. Arg. 683 ff.; Apollod. 
I, 9, 22; Prop. 3, 22, 13; Ovid, Jb. 265; Hyginus, Fab. 19, Cf. Fraser’s commen- 
tary on Apollodorus and D’Arcy Thompson, 103. For the equation of the 
Planctae and the Symplegades, cf. Pliny, HN. 6, 32. 

* Professor George Huxley called my attention to the discussion by R. W. 
Hutchinson, Prehistoric Crete, 101, of ‘navigation by pigeons’. Hutchinson shows 
an old traditional practice, dating from the story of Noah and the Mesopotam- 
ian epic of Gilgamish to fifth century B.c. Buddhist writings. These pigeons were 
used to ascertain the direction of land when invisible to the sailors. Possibly the 
Argonautica legend may owe something to this practice, but I think the choice 
of a dove to guide the ship is also influenced by the association with Dodona. 

5 Philostr. Im, 2, 333 Sch. A, Jl. 16, 234 on Σελλοί, Πίνδαρος Ἕλλοί χωρὶς 
TOU o, ἀτὸ “EAAoU τοῦ δρυτόμου ᾧ φασι τὴν περιστερὰν πρώτην καταδεῖξαι 
τὸ μαντεῖον. Of the four passages cited by Bowra (/r. 259) as evidence for 
Pindar, this is the only one that refers to Hellos the wood-cutter; and it would 
therefore be rash to suppose that Pindar mentioned him. He may only have 
used the form Helloi. Sch. B glosses: ἀπὸ DEAAOU τοῦ Θετταλοῦ τοῦτο Td 
γένος. Servius on Verg. Aen, 3, 466 refers to a dove at Dodona warning an un- 
named wood-cutter from cutting the consecrated oak. 

© For Thessalus, cf. Hygin. Fab. 225 (the list of those who first founded 
temples of the gods)—-Thessalus templum Iovis Dodonaei in terra Molossorum. 

7 Sch. Hom. Od. 14, 327 = Proxenus, F.Gr. Hist. 703 f. 7. (The commentary 
is not yet published.) 

8 Livy, 3, 25, 6. Cf. supra, p. 21. 

° Hom. Od. 8, 77 f. 

10 Apollodorus, F.Gr. Hist. 244 f. 198 (Str. 7, 7, 10). 

11 Cf. supra, p. 2 Van der Valk, Researches, I, 336, note 129, argues (against 
Jacoby, commentary on F.Gr. Hist. 602 f. 11) that Zenodotus did not accept the 
Thessalian location. 

12 Suidas, F.Gr. Hist. 602 f. 11. Suidas is not stated by our sources to have 
been a Thessalian, but his work is cited as Thessalica, and the dialect form of 
his name indicates his origin. On this and his probable date, see Jacoby’s 
commentary. 

13 Cf. infra, p. 55. 

14 Cineas, στ. Hist. 603 f. 2. 
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CHAPTER IV 


DODONA FROM HESIOD TO SOPHOCLES 


If we turn from the legends of Dodona’s origin to follow through 
the epic tradition, Homer, as we saw, in his occasional references 
to Dodona, gives a rather indistinct, but not inconsistent picture. 
The Hesiodic epic only supplies two tantalizing fragments, for the 
place is not mentioned either as oracle or as cult site in the three 
poems which are extant complete. The first fragment is partly 
found in Strabo’s description of Epirus and more fully in the 
scholia to Sophocles’ Trachiniae, 1167, where it is cited as from the 
catalogue known as the Eoiai.' The purpose of the citation in both 
places is to illustrate the place-name Hellopia as meaning the 
district in which Dodona was situated, and so to support the view 
that the prophets there should be called the Helloi rather than the 
Selloi. The reference begins without any connecting particle, and 
this asyndeton seems to indicate that the quotation comes from the 
beginning of a new section of the work, but what the original 
context was cannot otherwise be ascertained. It runs: 

“There is a certain Hellopia of much cornland and of good 
meadows, rich in flocks and shambling cattle, and in it dwell men 
of many sheep and many kine, many themselves in number, past 
telling, tribes of mortals. ‘There is a certain Dodona built as a town 
at the farthest bound. It Zeus has loved and [wished it] to be his 
oracle-centre for mankind.’ (Just at this most interesting point the 
citation seems to have suffered from a lacuna. It continues:) “And 
they dwelt in the stock of the oak where those who live on earth 
fetch all their prophecies, whoever of them has come thither and 
enquired of the immortal god bringing gifts when he came and 
accompanied by good omens.’ 

The tone of the whole passage is very different from the Homeric 
references and suggests a complete change of attitude to the sub- 
ject. This may be partly due to the different character of the 
Hesiodic catalogue—literature with its episodic treatment in con- 
trast to the Homeric epic. At any rate here Dodona 15 not taken 
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for granted and simply used to intensify the feeling of a prayer or 
add realism to an imagined story. It is carefully introduced and 
described, and, what is more, the whole tone of the description is 
one of enthusiastic praise. ‘The country of Hellopia is exceptionally 
productive and populous. There is no hint that the place suffers 
severely in winter. Dodona is situated on the far boundary, but it 
is an up-to-date and well-developed community. In fact it is no 
village, but a Polis, and Zeus has loved it and selected it as his 
oracle for mankind. 

It is most unfortunate that the text appears to be corrupt at this 
point; exactly where one would expect the poet to go on to de- 
scribe the particular features of the oracle. Probably he did; for no 
satisfactory emendation enables the lines to run on without inter- 
ruption. Instead it seems necessary to leave a lacuna which may 
have contained several clauses of further description. What was 
there is not fully to be restored by conjecture. The first sentence of 
the next passage starts with a reference to ‘the stock of the oak’, 
which must be the sacred tree of Zeus already mentioned in the 
Odyssey. It looks as if it had just been explained in the missing 
clauses. The new main verb is ‘they dwelt’, but the subject is 
lacking, again no doubt supplied in the lacuna. One early editor, 
Valckenaer, would have both provided a subject and dispensed 
with the lacuna by altering the verb to ‘he dwelt’. But the emenda- 
tion would suppose all too simple and limited a corruption. We 
must expect at least a couple of hexameters to have been lost in 
which the ‘oak tree’ casually mentioned at the end of the line was 
properly introduced and explained. ‘The whole tone of the passage 
is so carefully descriptive that nothing else would fit. Also it 1s too 
absurdly undignified for Hesiod to picture Olympian Zeus as 
living in the base of an oak tree. | 

This is not a passage of primitive folk-tale but a rather man- 
nered vignette in late epic style. If, as modern editors do, we keep 
the text unemended, two possible plural subjects suggest them- 
selves, either of which might be suitably associated with the oracle. 
The Selloi who slept on the ground might have made their resting- 
place at the foot of the sacred oak, if that is the correct meaning of 
the Greek. But the words seem to imply a dwelling within the tree, 
which is physically improbable for human occupants. The other 
possibility is that the subject was ‘the doves’—the sacred birds 
who were, as we shall see, associated with the oracle. If so, this 
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would be their earliest appearance in Greek literature, but of 
course it would be unsafe to argue that they had not been known 
already in the time of the Odyssey or even of the Jliad, though not 
actually mentioned there. They could presumably have nested in 
the trunk of the tree: some species of dove are accustomed to use 
that kind of place. Some reference to these birds would then be 
very likely, but it 15 curious that the verb is in the past tense while 
the functioning of the oracle is very positively indicated as con- 
temporary. In fact the lacuna in this Hesiodic passage is ultimately 
insoluble. ‘The concluding sentence is easier. It is a vigorously 
worded eulogy of Dodona as an oracle for all mankind, to which 
they can come and obtain the judgements of Zeus. The poet is 
perhaps a little conscious that the place is rather out of the way. 
His verses somewhat stress the need for the enquirer to journey 
there. Also appropriately enough for the interests of the priest- 
hood, he clearly states that the services of the sanctuary are not 
free: the enquirer must bring gifts. The further reference to good 
omens is less clear in meaning. It might be taken in a limiting 
sense that only the enquirer with good omens would be successful 
in his quest for an oracular response. But this would go against the 
general tone of the passage which is framed to stress the advan- 
tages of consultation. Probably instead it implies, not that the 
enquirer must be sure of good omens, but rather that those who 
made this pilgrimage were blessed with them. The fact that the 
Greek word for ‘omens’ also meant birds should probably not be 
taken as having any reference to the sacred doves. It 1s so usual in 
this metaphorical sense that no punning allusion need be intended. 

If then this Hesiodic fragment is written in praise of Dodona as 
an oracle-centre, can it have had a deliberate purpose ἢ The date of 
the Hesiodic corpus is difficult, or virtually impossible, to fix with 
any precision, but generally it is a product of early archaic Greece 
in the period before the mid-sixth century at latest and at earliest 
not much before 700 B.c. This is the period also of the rise of the 
Delphic oracle which seems first to have acquired its international 
repute as the source of spiritual authority for the archaic Greek 
colonies. One may suggest that this passage represents in effect the 
reaction of Dodona, striving to assert itself as a general oracle- 
centre for the Greek world and claiming to be the direct source of 
guidance from Zeus himself. 

It would not be entirely strange for such a manifesto to be found 
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in the Hesiodic corpus, for the connections between Dodona and 
Boeotia in early times were traditionally close. By the mid-fifth 
century Hesiod had already found a place in Delphic legend, and 
the gnomic and popular style of some of his poetry has close 
affinities with the Pythia’s utterances. But actually his extant 
works contain no direct mention of the Pythian Apollo as a source 
of prophecies. Delphi simply appears as the place where the stone 
swallowed by Cronos and later disgorged, is preserved and 
reverenced. Hence there would, so far as one can tell, be no actual 
inconsistency if Hesiod or the members of his epic school had on 
occasion praised Dodona at the expense of Delphi.” 

It is possible also that we can trace in archaic Greek literature 
Delphi’s reaction to the challenge of Dodona. In Homer the con- 
ception of the will of Zeus as superior in purpose to all the other 
gods was frequently asserted. ‘This raised certain difficulties about 
the relations of Zeus and fate which could not be readily resolved. 
But in representing the will of Zeus as generally supreme Homer 
did nov give Apollo any special place as conveying his purposes to 
men.*? The Delphic oracle is once represented in the Odyssey as 
consulted by Agamemnon just as the oracle of Dodona might have 
been consulted by Odysseus or the suitors. But there is no attempt 
to explain the relations of Zeus and Apollo in matters of prophecy. 
Instead if Zeus wants to convey his wishes to the heroes he either 
sends omens or despatches Iris or Hermes as a direct spokesman. 
This picture of the Olympian theocracy is no doubt not simply a 
naive reflection of popular belief; but a deliberate composition 
framed on the lines of epic convention. Still it is significant that 
already in the Homeric Hymns a somewhat different version is 
suggested. In the Delphic half of the Hymn to Apollo we have a 
panegyric of the god’s foundation of the Pythian sanctuary with 
deliberate stress at times on the fact that it is to be an oracle-centre 
for all mankind. Relations with Zeus are not mentioned: for them 
we have to turn to the Delian half of the poem, where the infant 
Apollo, immediately after his birth, bursts from his swaddling 
clothes and cries: ‘May the harp and the bending bow be my 
delight, and I shall prophesy to men the unerring will of Zeus.’ 
This statement of Apollo’s function may probably have been 
drawn up for the sanctuary of Delos, but there are clear indica- 
tions that it was also adopted by Delphi, and one may well suppose 
that this was at least partly because it was the only satisfactory 
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reply to anyone who argued that the Pythia was only the mouth- 
piece of Apollo while at Dodona Zeus himself, the supreme god, 
gave his judgements. | 

The dogma is next found in the Homeric Hymn to Hermes where 
the crafty god addresses Apollo with appropriate flattery: ‘You 
sit, son of Zeus, as first among the immortals, fine and strong, and 
Zeus loves you in all holiness and has supplied you with goodly 
gifts. For they say that you learn from Zeus’s voice the honours 
and oracles, all the prophecies from Zeus.’ Apollo in the Hymn is 
not precisely identified as Pythian, but in view of the long and 
curlous digression about the Thriai of Mount Parnassos, it is 
evident that it was produced in close association with Delphi. 

The statement that the Pythian Apollo is the spokesman of Zeus 
cannot be traced again in the limited fragments of Greek literature 
which are extant before fifth-century tragedy, but in Aeschylus 
and Sophocles it is an established idea, which finds its most fre- 
quent and majestic expression in the Eumenides. There for instance 
the Pythia in her prayer (which is the perfect utterance of Delphic 
theology) ends her account of Apollo’s accession to the oracle 
with the words ‘Zeus has framed a mind inspired with mantic 
skill within him and has seated him as the fourth prophet on this 
throne, and Loxias is the spokesman of his father, Zeus.’ It was the 
object of the Delphic priesthood to have this doctrine accepted 
throughout Greece, and the frequency with which it is expressed in 
Pindar and the Attic tragedians 15 a measure of their success, just 
as these poets were the voluntary or involuntary evangelists of this 
belief. Dodona with its claim to direct inspiration from Zeus was 
Delphi’s most important rival, but found it difficult to maintain 
itself against the extraordinary growth of the Pythia’s influence in 
the seventh and sixth centuries. 

The other fragment from Hesiod is a much slighter piece of 
evidence: ‘he went to Dodona and the oak tree, a settlement of 
the Pelasgoi’.* The original work it comes from is not known, nor 
the context, but it appears to describe someone going to Dodona 
presumably to consult the oracle, since the oak tree is mentioned. 
Strabo cites it to prove that the original inhabitants of Dodona 
were the Pelasgians, and it 15 certainly a much more positive 
statement in favour of that belief than Homer’s vague use of the 
adjective ‘Pelasgian’ in Achilles’ prayer. But the evidential value 
of a Hesiodic fragment on such a subject is hard to assess. Without 
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knowing the context we cannot judge whether it was set in some 
legendary period. Also it is difficult to decide whether the verse is 
independent evidence or simply an echo from Homer or from 
Homer’s source which in the process of echoing has enlarged the 
sound. This is, as we shall see, a proceeding which has certainly 
taken place with the later stories of the Pelasgians at Dodona and 
it is hard to be sure that it had not already begun. 

After Hesiod there is a long gap before another contemporary 
author who mentions the oracle at Dodona is encountered. 
Hecataeus, the first of the prose historians, may have described it.° 
But our only quotation is the single clause: “To the south of the 
Molossians dwell the Dodonaeans.’ This can probably be taken as 
a geographical or ethnographical statement rather than a proof 
that Dodona at this period was politically independent of the 
Molossi. 

In the fifth century the first references are in Aeschylus and come 
from the one play (Prometheus Bound). Io, the ill-starred object of 
Zeus’ love, describes to Prometheus how she was tormented by 
frightening dreams:® ‘My father sent to Delphi and to Dodona 
frequent sacred embassies to learn by what deed or word he might 
act to please the gods. They kept returning and reporting back 
complexly worded oracles obscure and spoken so that they were 
hard to determine. But finally evident tidings came to Inachus 
enjoining him clearly and bidding to thrust me out of home and 
native country to wander at large to the bounds of the earth. If he 
refused, a flaming thunderbolt from Zeus would come and blot 
out all his race. Persuaded then by this form of prophecy from 
Apollo’, Inachus expelled his daughter. The last clause seems to 
make it plain that Aeschylus pictured the final, straightforward 
oracle as coming from the Pythian Apollo, not from Dodona. As 
the whole story is a legend, the point 15 not of great importance. 
The significant fact is that Aeschylus when wishing to show a 
primitive king in heroic times consulting oracle-centres thought it 
appropriate to group Dodona with Delphi as the two outstanding 
sanctuaries. It is rare enough in Greek literature to find them 
linked in this fashion.’ 

Dodona also appears again in the same play. For Prometheus 
so as to demonstrate to Io that he could prophesy the final stages 
of her wanderings proceeds to describe correctly to her what she 
had already traversed. This includes a passage on Epirus.*® ‘When 
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you came to the Molossian plains and round about steep-ridged 
Dodona, where are the oracles and seat of Thesprotian Zeus, and 
an unbelievable miracle, the talking oaks, by which clearly and 
with no riddles you were addressed as she who would be the 
famous spouse of Zeus.’ Prometheus’ description of the scene sug- 
gests one of those legendary instances which are a favourite device 
in Delphic mythology. The enquirer enters the sanctuary and, 
before he can utter an enquiry, the Pythia hails him in prophetic 
language, identifying him and foretelling his future. Also there is 
an implied contrast between this clear address and the riddling 
responses previously sent to Inachus. 

The whole episode is quite probably Aeschylus’ own invention, 
part of the elaboration with which he fills out the rather bald 
action of this play. Nothing in it need be derived from any more 
immediate sources than the epic traditions. The one difference 
from them, which may perhaps be put down to poetic licence, is 
that the single sacred oak of the Odyssey has become plural. This 
is not the usual picture of the sanctuary. 

If we wish to find the evidence of a contemporary who had 
actually visited Dodona we have to go to Herodotus. Into his 
description of Egypt he introduces a long theological discussion 
which includes the version which he had heard of the origins of 
the oracle. The starting point is the question of the identity of the 
gods worshipped by the Greeks and the Egyptians. ‘To Herodotus, 
who was a pious believer in the existence of divine powers (even if 
he was at times sceptical about human knowledge of them), it was 
at least one basic and unshakeable premise that the gods and god- 
desses of different countries were ultimately the same. There 
might be confusions over names and dates and the details of cult, 
but this did not alter the underlying identity. It was easy enough, 
of course, to produce simple equations between approximately 
similar deities. Amon-Ra was Zeus, Horus Apollo, Osiris Dionysus, 
and so forth. But to a man of Herodotus’ critical faculty the difh- 
culty arose when one compared the Egyptian claim to have known 
and worshipped these deities for tens of thousands of years and the 
ordinary Greek chronology which could scarcely be stretched to 
allow more than eleven or twelve centuries at most since the 
creation of man. The imposing appearance of the Egyptian temples 
and other monuments, their wealth of written records going back 
to primitive times and all the dignity of their traditions impressed 
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themselves on the early Greek enquirer, who could not well laugh 
it all away as fraudulent invention. But if a harmony was to be 
produced between Greek and Egyptian traditions, it could only 
rest on the admission that the Egyptians had long preceded the 
Greeks in their knowledge of the same gods whom they now wor- 
shipped under different names. This presupposition Herodotus 
was prepared to accept, and he had found support for the theory 
in statements made to him by the priestesses at Dodona.? 

“The Pelasgians formerly made all their sacrifices with an 
invocation to “the gods’, as I know through having heard it at 
Dodonz, and they applied no title or name to any of them. For 
they had not heard their names.’ (Herodotus is using his normal 
method in picturing that the original inhabitants of Dodona, just 
as of the rest of Greece, were Pelasgians. What may still to Homer 
have been a particular tribe of barbarians was to Herodotus the 
primitive substratum of all Hellas before the coming of the 
Hellenes.) Herodotus goes on to supply a derivation of the word 
for ‘Gods’ (theor) from the verb ‘to place’ (thentes) on the ground 
that they had ‘placed in order all things and all activities, and 
maintained them. After a long time had elapsed they heard from 
Egypt the names of the other gods which had come from there, 
but the name of Dionysus they heard much later, and after an 
interval they enquired of the oracle at Dodona about the names. 
For that oracle-centre is accepted as the oldest of the places of 
prophecy among the Greeks and at that time it was the only one. 
When then the Pelasgians enquired at Dodona whether they 
should adopt the names that had come from the barbarians, the 
oracle gave the response that they should use them and from that 
time they sacrificed using the names of the gods, and the Hellenes 
received them later from the Pelasgians.’ 

Herodotus emphasizes that this is the account which he was 
told by the priestesses of Dodona, and supports it with his own 
view that Homer and Hesiod, not more than four hundred years 
before his time, had created their theogonies for the Greeks. He 
goes on, then, to amplify this curious picture of a Greek priesthood 
claiming to have derived its theology from Egypt by attributing an 
Egyptian origin to the oracle of Dodona itself: “About the oracle- 
centres among the Greeks and in Libya the Egyptians give the 
following account. The priests of Zeus at Thebes said that two 
women, priestesses, were carried off from Egyptian Thebes by 
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Phoenicians, and they heard that one of them was sold to Libya 
and the other to the Greeks. It was these women, they said, who 
first founded the places of prophecy among these two peoples. 
When I asked them how they knew the story so precisely, they 
said in reply that they had instituted a great search for these 
women, and were unable to find them, but heard later the facts 
about them which they told. Such was what I heard from the 
priests at Thebes, and the following I was told by the prophetesses 
of the Dodonaeans: that two black doves flew from Egyptian 
Thebes, and the one of them arrived in Libya and the other with 
them. It sat on an oak and spoke with a human voice that it was 
fated for an oracle-centre of Zeus to be set up there, and the 
Dodonaeans regarded the message given them as divine and acted 
accordingly. ‘The other dove, they say, which went away to 
Libya, bade the Libyans make a place of prophecy in honour of 
Ammon: it also is dedicated to Zeus. The priestesses of the 
Dodonaeans, of whom the eldest is named Promeneia, the next in 
order Timarete, and the youngest Nicandre, told these things, 
and the others, the men of Dodona attached to the sanctuary, 
were in agreement with them.’ 

Herodotus evidently regarded this statement as a highly im- 
portant revelation, as is shown by the careful way in which he 
introduces it and the precision with which he records at the end 
the names of the three priestesses. It is interesting also to notice 
that he had clearly not been content to let the subject rest at that 
point, but had pursued further enquiries with the other officials 
there until he was satisfied that he had been given the authentic 
tradition. 

Herodotus ends by offering his own interpretation. When faced 
with the two parallel, but alternative versions of a pair of priest- 
esses or a pair of doves as the founders of two great oracle-centres, 
his simple rationalism would not let him choose the more pictur- 
esque and fanciful story. Also, however, his critical feeling would 
not go so far as to make him reject both as legendary inventions. 
He produced a neat enough harmonization of the two myths. 

‘I for my part hold this opinion about them. If truly the 
Phoenicians led off the sacred women and sold one.of them in 
Libya and the other in Greece, it seems to me that this latter one 
of them was sold into slavery in Thesprotia, now part of Greece, 
but formerly called Pelasgia. Then as she was a slave there she 
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established a sanctuary of Zeus under an oak tree that grew there, 
as was natural for one who had served at Thebes in the temple of 
Zeus to recall it where she had arrived. Subsequently she explained 
the oracle-centre after she had grasped the Greek tongue. They 
say also that her sister was sold as a slave in Libya by the same 
Phoenicians by whom she had been sold. As for the doves it seems 
to me that the women were called doves by the Dodonaeans 
because they were barbarians, and they seemed to them to make 
sounds like birds. Later, as they say, the dove spoke with a human 
voice after the woman talked intelligibly. So long as she talked 
barbarously, she seemed to them to make sounds like a bird, for 
in what way would a dove make the sound of a human voice? In 
saying that the dove was black they indicate that the woman was 
Egyptian. The method of the oracles in Egyptian Thebes and at 
Dodona happens to be similar to each other. Divination from 
sacrifices also has come from Egypt.’ 

This portion of Herodotus’ history is one of our most important 
documents on Dodona, and it can be used to establish various 
points both positive and negative. First of all, if this account is 
compared with the brief Homeric references a great change is seen 
to have taken place. The Selloi have dropped completely out of 
the picture and their place has been taken by three female 
prophetesses. Even if we are to suppose that Herodotus’ reference 
to ‘the men of Dodona attached to the sanctuary’ conceals the 
still surviving Selloi, their prestige must have largely fallen, and, 
though arguments from silence are dangerous, it is hard to 
believe that, if they were still maintaining their curiously un- 
hellenic customs of unwashenness and hard lying, Herodotus, that 
enquirer of universal curiosity, would not have given them a 
mention. That they should have already ceased to function is not 
entirely surprising. We saw already that evidently by the time 
when the Alexandrian commentators were trying to interpret the 
Iliad the custom must have been long dead, or they would have had 
some better information on it. Herodotus’ description serves to 
show that the great change must have taken place at least by the 
mid-fifth century. 

If Herodotus’ account shows that the J/:ad’s picture was quite 
out of date, the references in the Odyssey also do not seem to fit 
very well. There has been a great shift of emphasis. In the Odyssey 
the main feature of the oracle-centre was the speaking oak: 
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whether its interpreters were men or women was left vague. In 
Herodotus the stress is much more on the human agents, as is 
perhaps natural when they were the sources of his information, 
but the sacred oak of Zeus has sunk to be just ‘an oak’ on which a 
dove settled marking the site of the future oracle, and though the 
reference to the establishment of the oracle might again cover the 
development that the tree spoke prophecies, it does not seem at all 
likely. If Herodotus found it too hard to believe that a dove could 
speak with a human voice, what would have been his feelings 
when faced with the statement that an oak talked? It certainly 
looks as though by his day the practice of obtaining oracles from 
the oak was as out of date as the ritual customs of the Selloi. 

We are left, then, with Herodotus’ own account of three priest- 
esses and of an oracle established by a dove. Here again a curious 
omission may be noticed. Herodotus, as we saw, was at consider- 
able pains to explain away the possibility that the dove who 
founded the oracle could have spoken with a human voice, and he 
took it that this could be accounted for by supposing that it could 
be identified with an Egyptian priestess, first talking her native 
speech and later learning to speak Greek. But he never considers 
the possibility that the oracle of Dodona had generally been con- 
ducted by means of doves, yet this story is very frequent in an- 
tiquity. Evidently if the oracle 1 in Herodotus’ day had used doves 
in its methods of divination, it would have been a point which he 
would have had to have taken into account in his hypothesis. 
Instead he states at the end of his narrative that the methods used 
in the oracle-centres of Amon-Ra at Egyptian Thebes and of Zeus 
at Dodona are similar. The wording is slightly vague, and 
obviously could cover a certain amount of local variation, but does 
suggest that at least broadly speaking they were alike. Herodotus 
who had been in both places could scarcely have made such a 
statement if the chief method of divination at Dodona in his day 
had been by means of a talking oak or a prophetic dove, for the 
independent evidence from Egypt is such as to show that nothing 
like this was practised there. Instead the Egyptian method ap- 
proximated to a form of drawing lots.*° 

Before we follow up this question further, it is best to discuss 
some other points that arise out of Herodotus’ description. The 
whole subject, as we saw, was introduced into his history as part of 
an investigation of the origin of the Greek gods, and his conclusion 
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is that they were originally nameless, but that their names 
were brought from Egypt where they had long been in use for the 
native Egyptian deities. In arguing this theory he is concerned 
entirely with theology, not with philology. When he mentions the 
‘names’ of the gods what he really means is their individual 
identities and characteristics, and it is typical of ancient Greek 
that he should express himself in this way. He did not, of course, 
suppose for instance that ‘Zeus’ as a name was derived from 
‘Amon-Ra’, but rather that the Egyptians’ knowledge of the god 
was the foundation for the Greck knowledge of him. This is a 
theory in which modern scholars would not follow Herodotus, but 
at least one must recognize that he was prepared to put in much 
serious work on investigating the subject. In fact it is the only 
field of research in which he positively states that he made a 
journey for the sake of following up a likely clue. As he explains 
elsewhere,’* since he had heard that there was a specially ancient 
temple of Heracles in Tyre, he went there (probably from Egypt) 
so as to Investigate the origins of Heracles’ divinity. In view of this 
analogy we may wonder whether Herodotus’ journey to Dodona 
was deliberately undertaken for theological enquiry. It was 
an out-of the-way place, and even in Herodotus’ day it is unlikely 
that he found occasion to pass through it on the way to some other 
destination. Also it is noticeable that he does not linger to describe 
anything about the place, its local marvels or its past history, 
except in so far as it concerned his one special subject. 

If, then, Herodotus probably went to Dodona especially to 
enquire about early theology, it must have been on the basis of 
some previous intimation. Either he had already visited Egypt and 
in view of the statement by the priests at Thebes about the origins 
of the oracles of Ammon and Dodona, he felt he should pursue the 
matter further with local investigations, or else he had found an 
indication in some literary source which put him on the track. The 
form of his discussion in book two does not give any positive indica- 
tion whether he had visited Egypt before Dodona or vice versa. 
Only in his interview with the priests of Amon-Ra he seems to have 
been sufficiently ready for their story to be able to respond at once 
with a question how they had acquired their precise information. 

Apart from the possibility that the story of the common origin of 
Ammon and Dodona was contained in some entirely lost source— 
for instance, some unquoted passage of Hecataeus’ works—there 
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was apparently one author who had already mentioned it, and 
this was Pindar. At least the scholiast on Sophocles, Trachiniae,}* 
when explaining a reference to doves at Dodona (which we must 
later consider) quotes Herodotus on the possible derivation from 
the Egyptian priestesses of foreign speech, refers to the fact that 
Euripides said there were three of them and ends: ‘others say two, 
and that one of them came from Thebes to the oracle of Ammon 
and the other to the neighbourhood of Dodona, as also Pindar in 
the Paeans’. If this ancient commentator is to be trusted (and he 
paraphrases Herodotus accurately), then Pindar in one of his 
Paeans must have reproduced the same story as Herodotus in as 
far as it concerned two doves, or two women coming from Thebes 
to found the oracles of Zeus in these two places. Elsewhere there 
are quoted several brief fragments of what is more often described 
as a hymn by Pindar addressed to Zeus of Dodona: ‘Helloi’ for 
‘Selloi’, “Thesprotian Dodona’ and what must be the first two lines 
of the poem: ‘Dodonaean Father, mighty of strength, the best in 
5Κ111.᾽ 15. Our authorities do not state who had commissioned the 
work. In view of the close connections between Boeotia and the 
oracle it is perhaps most probable that it was Pindar’s own native 
town of Boeotian Thebes. If so, he may have made some effective 
use of the myth that the founder of the Dodonaean oracle came 
from the city of the same name in Egypt. 

Pindar had also personal reasons to be interested in Dodona. 
He was a proxenus of the Molossians—a fact which emerges in 
the seventh Nemean ode where he apologizes for offence which 
he may have caused to the inhabitants of Epirus by the way in 
which he had referred to the death at Delphi of their local hero, 
Neoptolemus. This unfortunate passage had occurred in the sixth 
Paean composed for the Delphians about 490 B.c.; so evidently 
already in his early thirties at most Pindar had acquired the posi- 
tion of being the representative of the Molossi at Thebes. It may 
have been a hereditary distinction. Boeotia and Dodona appear to 
have had connections from primitive times.’* Also the legend may 
have had a special appeal to him in another way in that he had a 
certain devotion to Zeus Ammon, as we shall see. Anyway, if, as 
seems evident, Pindar mentioned the legend, he may well have 
been the first Greek to record it. For though his hymn cannot be 
dated, it is likely to have been produced a number of years before 
Herodotus first published his history (about 445 B.c.). 
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If Herodotus, then, borrowed from a reference in Pindar the 
notion of investigating Thebes and Dodona for the early history of 
Greek religion, it would be quite in his usual manner not to feel 
obliged to pay acknowledgements. Anyway he had carried the 
matter much further by enquiries on the spot and had produced 
a plausible explanation. (It is not quite clear from the scholiasts’ 
allusion, whether Pindar had made the travellers from Egypt 
women or birds.) It suited Herodotus’ attitude of approval to- 
wards the Egyptian claims to high antiquity that he could find 
both in Thebes and in Dodona confirmation that the Egyptian 
religion was more venerable in age than the Greek and had been its 
original source. In so far as the legend also stressed the antiquity 
of Dodona relative to all other Greek oracles we can see why it 
would appeal to the priestesses. According to it, Dodona existed 
as an oracle before the primitive inhabitants of Greece had yet 
adopted names for their gods. In fact it was the only oracle in 
Greece at that early date. It had authorized the Greek pantheon 
by approving the adoption of the names which came from Egypt. 
It may even have been through the priestess at Dodona (who had 
been brought as a slave from Egypt) that the knowledge of these 
names had first been spread in Greece, though this point is left. 
unclear by Herodotus. 

All this picture of Dodona as the source of Greek religion was 
naturally designed to redound to the prestige of the oracle. But the 
fact that in the process Zeus Ammon was put on a similar footing 
of antiquity and still more that all precedence was ultimately 
given to Egyptian Thebes may strike one with surprise. One can 
only suppose that the Dodonaean priesthood, while certainly 
interested in maintaining their priority in the face of their rival, 
Delphi, felt no such hostility towards Egyptian Thebes. The 
history of Ammon in this connection can be discussed later and 
also an interesting example of the horned head of Zeus Ammon 
found at Dodona. Meanwhile it is well to look briefly at the re- 
maining references to Dodona in fifth-century Attic literature. 

Sophocles built two of his tragedies to a large extent round a 
motivation provided by responses from Dodona. One, the Trachi- 
niae, is extant; the other, the Odysseus Akanthoplex, is lost, but a few 
significant fragments have survived. In the Yrachiniae the prophe- 
cies are used from beginning to end as a means of creating the 
atmosphere of an overpowering fate which neither Deianeira nor 
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Heracles can escape. The heroine in the prologue already refers 
to a tablet which Heracles has left with her when he had departed 
on his latest labour fifteen months before. It evidently contains 
some message which adds to her anxiety. In a dialogue with her 
son Hyllus she indicates that the message left with her was a 
prophecy that at this time Heracles would either meet his death or 
else, having achieved his task, have peace for the rest of his days. 
Even up to this point the origin of the prophecy has not been 
explained, but Sophocles has allowed information about it to filter 
out gradually and keep the audience in suspense. At last when the 
chorus on entering have delivered their first ode, Deianeira tells 
them explicitly: ‘When Heracles my lord was going from home 
on his last journey he left in the house an ancient tablet, inscribed 
with tokens which he had never brought himself to explain to me 
before ... but now as if he were a doomed man ... he fixed the 
time; saying that, when a year and three months should have 
passed since he had left the country, then he was fated to die: or, 
if he should survive that term, to live thenceforth an untroubled 
life. Such, he said, was the doom ordained by the gods to be accom- 
plished in the toils of Heracles: as the ancient oak at Dodona had 
spoken once by the mouth of the two Peleiades.’’> Having thus 
created the dramatic tension while unfolding the character of 
Deianeira, Sophocles develops the interplay of personalities 
between her, Heracles, and Iole, his new love. When at last the 
mortally injured Heracles appears, almost at the end of his final 
scene, he ties up the threads by linking another oracle with that 
already quoted. ‘It was foreshown to me by my father (Zeus) of old 
that I should perish by no creature that had the breath of life but 
by one that had passed to dwell in Hades. So I have been slain 
by this savage centaur, the living by the dead, even as the divine 
will had been foretold. And I will show thee how later oracles 
tally therewith confirming the old prophecy. I wrote them down 
in the grove of the Selli, dwellers on the hills, whose couch is on the 
ground; they were given by my father’s oak of many tongues: 
which said that at the time which liveth and now is my release 
from my toils laid upon me should be accomplished. And I looked 
for prosperous days; but the meaning, it seems, was only that I 
should die; for toil comes no more to the dead.’!® 

This is the first Greek tragedy in which the oracle of Dodona in 
this way is made to play a central role. The references in the 
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Prometheus Bound were incidental only, and Delphi even then was 
given the credit of initiating one episode in the dramatic action. 
But here no other oracle except Dodona is named. It is left vague 
whether it was responsible for both prophecies. The forecast that 
Heracles would not die by a living creature is simply said to have 
been ‘revealed by Zeus’ which could most simply mean at Dodona, 
but might of course be applied loosely to oracles given by Apollo 
as Zeus’ mouthpiece. This particular response is never mentioned 
elsewhere and was possibly Sophocles’ own invention, intended to 
strengthen this last statement of Heracles which might have seemed 
weak and repetitious if he had simply referred again to the 
prophecy already mentioned several times in the play. This 
second forecast of the end of his labours does not occur in this 
exact form in other authors, but Diodorus Siculus and Apollodorus 
both knew two versions of a Delphic oracle that Heracles would 
achieve immortality either after twelve labours or after twelve 
years and ten labours.*’ Also Sophocles knew this latter version or 
something like it, for he once makes the chorus in an ode sing ‘See, 
maidens, how suddenly the divine word of the old prophecy has 
come upon us, which said that, when the twelfth year should have 
been through its full tale of months, it should end the series of toils 
for the true-born son of Ζειι5᾽. 5 Modern commentators have 
reasonably been rather worried by the inconsistency. For Deian- 
eira had never told the chorus of any interval except fifteen months 
from Heracles’ last departure. Jebb was probably wisc in not 
lingering over what he described as ‘this inconsistency of detail 
... overlooked by the poet’. It does, however, as he sees, imply 
the previous existence of the ‘twelve year’ prophecy in the epic 
story. Does this mean also that the oracle had previously been 
attributed to Delphi, and that Sophocles in altering the point of 
reference also altered the place of consultation? 

It is easy to conjecture that Sophocles found it more dramatic 
to represent Deianeira as reaching a relatively sudden pitch of 
anxiety at the end of fifteen months’ absence rather than knowing 
for twelve years of her married life that the crisis would come at 
this point. It may have been for some such motive that Sophocles 
chose to reshape the terms of the oracle. Why he should choose 
Dodona rather than Delphi, if he did, is less easy to guess. Un- 
fortunately the date of the production of the Trachiniae is quite 
uncertain. Opinion now tends to put it earlier rather than later in 
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the poet’s development.’ If it were datable to the early years of 
the Peloponnesian war, when Euripides shows a distinct hostility 
to the Pythian Apollo, one might wonder if the more balanced 
Sophocles had also felt a wish to give credit for prophecy to some 
other centre than Delphi. But this is very doubtful. Perhaps in- 
stead there is some dramatic motive. The Heracles of the play is 
curiously inhuman and savage, as commentators have remarked. 
Hence it may have been more appropriate that the mainsprings 
of his action should not come from Delphi, familiar to many of the 
Athenian audience, but rather from Dodona, strange and out- 
landish as it probably seemed. Certainly Sophocles takes occasion 
somewhat to stress this aspect in his allusions. 

In the final passage where Heracles is speaking he produces a 
description which might have been derived entirely from Homer. 
The many-tongued oak of Zeus is provided by the Odyssey. The 
‘Selloi whose couch is on the ground’ are a paraphrase of Achilles’ 
prayer in the Jizad. Neither reference need imply any independent 
knowledge. 

Deianeira’s account of Dodona, though avowedly derived from 
Heracles, is noticeably different in tone. It is the ancient oak once 
more that has spoken the prophecy, but this time there is no men- 
tion of the Selloi. Instead the oracle is described in a rather obscure 
phrase as ‘from the twin doves (Peleiades)’. This could be inter- 
preted, as Jebb suggested,”° in at least three ways: (1) either ‘by 
the agency of two doves’, meaning literally that the oracle was in 
some way produced by sounds from the tree and indications, 
whether by cries or by flight, from these birds; or (2) ‘from 
between two doves’, meaning that the oak tree was associated 
with figures of doves, presumably of stone or metal, placed on each 
side of it; or (3) ‘by the mouth of the two dove-priestesses’. In 
much later times, for instance, in the second century a.p., the 
word ‘peleias’ was certainly used not only for ‘dove’, but also as a 
title for the women who acted as prophetesses at Dodona, and 
when we come to discuss the subject, we can trace echoes of the 
usage back through Strabo’s explanation of the word as really 
derived from a Molossian word for ‘old woman’ to the legend in 
Herodotus of the dove with the human voice. Whether _this was 
what Sophocles literally intended it is difficult to be sure. He may 
have meant to say, as Jebb translates, ‘at the mouth of the two 
Peleiades’ meaning that the priestesses spoke the oracle of Zeus 
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which the oak tree had indicated by sounds to them. Or he may 
have wished to use a vague phrase which by its ambiguity allowed 
the hearer also to take the more obscure meaning that the oracle 
had been conveyed by birds.?! 

Modern scholars have noticed that in some ways one feels in 
this passage that Sophocles has come down from the period of 
Homer to that of Herodotus, and it is well known that the two 
contemporaries were acquainted and that Sophocles’ poetry in a 
number of places shows a curious degree of indebtedness to the 
historian. But apart from the general tone, when we examine details 
the resemblances in this instance are not so great that we need 
suppose that Sophocles derived this passage from Herodotus, 
Book 11.22 There, as we saw, the oak was not mentioned as a 
prophetic source as such, and the prophetesses were three in 
number, and though their archetype, the Egyptian priestess, was 
identified by Herodotus with a dove, he gave no indication that 
the term was ordinarily used as a title for the contemporary 
priestesses. So Sophocles’ source was probably different. He, too, 
as we have suggested with Herodotus, may owe a debt to Pindar’s 
lost paean. What became to Herodotus an impulse to research 
suggested to Sophocles a new form of poetic expression. 

Sophocles also mentioned the priestesses of Dodona in his lost 
play ‘Odysseus struck by the sting-ray’. We have preserved the 
single line ‘the prophetic priestesses of Dodona’;** which un- 
fortunately does not prove that Sophocles could also call them 
Peleiades, but at least it shows that he could picture the oracle as 
conducted by women. The play, like the Yrachiniae, turned on an 
oracular response. Odysseus after returning from his wanderings 
received a prophecy that he would die by the hand of his son, and 
with a typical equivocation this did not mean Telemachus but 
Telegonus, his son by Circe, who arrived unrecognized and killed 
his father without having identified him. Three other single lines 
mentioning Dodona are also preserved,** and no doubt Pearson is 
right therefore in supposing that in Sophocles’ play at least the 
prophecy came from that oracle-centre, while elsewhere: no 
source is named. Also in a way typical of Sophocles, and well 
exemplified by the Oedipus Rex, the action was evidently developed 
so that up to a certain point it seemed clear that the oracle had been 
proved completely false. Odysseus had been smitten, not by 
Telemachus, but by a stranger. Then a sudden recognition of 
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Telegonus brought about the tragic peripeteia. It is from this earlier 
stage of the play before the recognition-scene that we have such 
lines as: ‘Now no one from Dodona nor from the clefts of Delphi 
would persuade me’ and ‘Make the god at Dodona to lose his 
praises’. ‘These sceptical and abusive remarks were evidently, like 
some in the Oedipus Rex, refuted by the end of the play. 

In the Trachiniae one was inclined to ask why Dodona, rather 
than Delphi had been chosen as the appropriate source of the 
prophecies which motivated the play. In the Odysseus Acanthoplex 
the same query does not arise. After the references to Dodona in 
the Odyssey it was the obvious oracle-centre to choose. So the play 
and its fragments do not add to our knowledge of the subject, 
except in so far as it iulustrates Sophocles’ acquaintance with the 
institution of prophetesses there.?° 

If we return to the problem of the prophetic doves and try to 
follow this tradition down through classical authors we have seen 
that Herodotus appears only to know of the bird at Dodona as 
occurring in a local legend that the oracle was founded by a dove 
from Egyptian Thebes. He does not picture the dove as regularly 
giving oracular responses, and in fact he manages to explain it 
away as a metaphorical description of the Egyptian woman whom 
he finds performing the same function in Egyptian legend. On the 
contrary his contemporary Sophocles in an obscure phrase derives 
an oracular response from the twin doves as well as the oak tree. 
After these two fifth-century authors no references to the dove 
occur until the first century B.c. when it 15 something in the far 
past. But Dionysius of Halicarnassus evidently believed that the 
bird had given responses. In describing the methods of an oracle 
of Mars at Tiora Matiene in the district of Reate in central Italy, 
he uses it as an analogy. ‘Its method was like that which they say 
once occurred at the legendary oracle among the Dodonaeans; 
except that there a dove sitting on the sacred oak tree was said to 
prophecy, while among the Aborigines the bird sent by the god 
was what they themselves call a woodpecker’.?® The analogy is 
significant for Dionysius because he is following out the legends 
which derived the only inhabitants of Italy from the Greek main- 
land, and represents them as actually consulting Dodona. But this 
is not in itself any reason to doubt that he is reproducing correctly 
enough a tradition of his day that the dove had been the source of 
the oracles. 
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Strabo evidently knew the same, but unfortunately does not 
choose to go into it in detail. As he remarks, ‘the legends that are 
told about the oak tree and the doves and that kind of subject, 
just as those about Delphi, are some of them more suitable to 
poetic handling and others appropriate to the present geographical 
description’.2”? What he thought appropriate to his subject were 
the rationalistic explanations offered by scholars. He quoted two: 
—that the doves did not talk, but ‘perhaps there was something 
exceptional about the flight of the three pigeons from which the 
priestesses were wont to make observations and prophesy’; or 
alternatively that ‘they say in the dialect of the Molossians and the 
Thespotians old women are called “‘peliai’’ and old men “‘pelioi’’, 
and perhaps the much talked of Peleiades were not birds, but 
three old women who busied themselves about the temple’.?® 

Here we see in another form the same activity as that of Hero- 
dotus. He could explain away the black dove from Egyptian 
Thebes as a dark-skinned foreigner talking an unintelligible lan- 
guage. The Hellenistic scholars instead explain that the so-called 
‘doves’ are not doves, because the word used to describe them was 
simply a dialect expression meaning ‘old women’. Without in- 
dependent evidence to confirm the existence of this word, one 
might have regarded it with grave suspicion. It looks like a 
scholarly fiction invented to cover over the awkward irrationalities 
of folk-myth. But actually in the ancient grammarians and lexi- 
cographers there are several references to words of similar form 
defined as meaning ‘old man’, and there is no reason to doubt, as 
is suggested in the latest edition of Liddell and Scott, that they 
are derived from a vague word for colour, such as 15 represented. by 
palleo and pallidus in Latin. The ‘grey ones’ of these dialects were 
the aged men; and the word for ‘dove’ no doubt came from the 
same root, meaning ‘the grey bird’. Hence it is inevitable that an 
analogy can be drawn between the words for ‘dove’ and ‘old 
woman’. The bird in Greek was normally feminine in gender; 
50 a woman, and not a man, would be suggested. 

But even if philologically the theory cannot be ruled out as 
impossible, it still remains very improbable. One can scarcely 
believe that, if doves as such had no connection with Dodona, the 
fact that the oracle was conducted by elderly priestesses would 
have sufficed of itself to generate the legend that it was founded by 
a dove speaking from the oak. We have seen that doves were 
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primitively associated with Zeus, and for doves to nest in the 
hollows of an ancient oak would be entirely to be expected. Also 
if they lived in the sacred tree of Zeus, they were no doubt sacred, 
too. Ifit prophesied, so might they. If the swaying and creaking of 
the oak tree spoke to the prophets, so might the calls and flight of 
the doves. There are few European birds whose voices are more 
strongly suggestive at times of human speech. 

But if the priestesses, too, could be called ‘doves’, it is not so 
likely to be because they were old women and the two words 
could be confused, but because by being called ‘doves’ they were 
being associated with Zeus as his consecrated servants, and 
prophets. Clear evidence for such a usage in early times at Dodona 
cannot be found. Sophocles is at least somewhat ambiguous. 
Strabo treats the practice as hypothetical. The doves might have 
been old women who busied themselves about the temple, but he 
does not state clearly that such old women were called ‘doves’. 

Later writers are more positive, but their assurance may not 
be any more convincing. Pausanias knew of prophecies in hexa- 
meter verse attested by the Peleiai of Dodona and treats them 
without question as women similar to other female prophets.?° 
Hesychius gives as the two alternative meanings of the noun 
Peleiai:' doves,* the prophesying priestesses at Dodona.*° In the 
Servian commentaries on Vergil various explanations occur.*! 
Sometimes the doves prophesy as birds. Once a new etymology is 
proposed “This was invented because in the Thessalian language 
Peleiades means both doves and prophetesses’. In a long passage 
of Servian commentary on Vergil, Aenezd, 3, 466, an entirely new 
version of the explanation is given: ‘this region is in the territory 
of the Aetolians where a temple had been consecrated by the 
ancients to Juppiter and Venus. By this temple there is said to have 
been a large oak tree, from whose roots a fountain used to flow 
which by its murmur through the inspiration of the gods used to 
deliver oracles. ‘TThese murmurs an old woman, by name Pelias, 
interpreted and expounded to men. But when this order of oracles 
had stood for many ages, the oak was commanded to be cut down 
by Arces, an Illyrian bandit. The result of this was that the pro- 
phetic murmurs ceased thereafter.’ ‘he commentary goes on to 
offer an alternative legend. ‘Juppiter once upon a time assigned 
to his daughter Hebe two doves which spoke with a human voice, 
of which one flew into the acorn-bearing forest of Dodona and 
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settled there on the highest tree, and advised the man who at that 
time was cutting it to remove his sacrilegious blade from the con- 
secrated oak. There an oracle of Zeus was established.... The 
other dove, however, reached Libya and there sat on top of the 
head of a ram and advised them that an oracle of Juppiter Ammon 
should be established.’ 

The second of these two legends is a curious re-hash of Hero- 
dotus’ story of the two doves and the primitive legend of Hellos, 
the wood-cutter. It adds nothing of value to the history of Dodona, 
unless the connection of the doves with Hebe. The first of the 
legends contains a number of unusual points and one which is 
unique—the attribution of a method of prophecy by the sound of 
running water to Dodona. Some features of the account are 
unsatisfactorily distorted. Dodona was not in the territory of 
Aetolia, though fairly near it geographically. The temple, how- 
ever, was dedicated to a female deity in conjunction with Zeus, 
though to describe her as Venus rather than Dione is distinctly 
misleading. The sanctuary was sacked by an Aetolian general in 
the late third century B.c. and perhaps by Thracians in the first 
century. But the I]lyrian bandit, Arces, is at best unidentifiable.** 

Hence tested on what we know better of Dodonaean history, the 
Servian commentary seems to preserve at most very distorted 
echoes of the tradition. The spring with prophetic murmurs 15 
not mentioned elsewhere, but may have had some connection 
with fact to the extent that in the Roman period there were 
stories of a famous spring at Dodona. It first appears clearly in 
Mela, but may also be described, though without a place name, in 
Lucretius, and it reappears again in Pliny’s Natural History and in 
Solinus.** Its special feature was that though ‘the water was cold 
and, like other fountains, extinguishes torches when they are 
plunged in it, when they are brought near it without fire it lights 
them’. Mela says that the fountain was regarded as sacred on that 
account, but neither he nor the other authors make any suggestion 
that it was used for divination. 

No fountain with these remarkable characteristics can be found 
at Dodona nowadays and there can never have been a spring of 
any importance in the precinct. Ifit was to have any foundation in 
fact, one might imagine a well with some admixture of natural 
petroleum in which torches could be extinguished by complete 
immersion, but if a film of oil on the surface were lit it would serve 
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to re-ignite the torch when held above it. The account in Mela or 
Pliny has to be distorted somewhat to produce this effect, but a 
natural marvel on these lines would not be impossible. Also, 
curiously enough, though Dodona is not in an oil-bearing region, 
it is not very far south of the district of Apollonia where in classical 
times there were natural oil-wells which ignited.** Can the priests 
of Dodona have borrowed an idea for a miraculous well from 
phenomena known to them in the district farther north? 

In still later times the well at Dodona must have changed its 
behaviour. At least the Etymologicum Magnum,*° under the heading 
‘water which takes a holiday’, records ‘a spring in Dodona, be- 
cause the water which it has does not flow always, but at midday 
and midnight slacks off and ceases to flow; at other hours it comes 
constantly’. Again there is no suggestion of anything except a 
natural marvel, and no hint that it could be used for divination. In 
fact the very regularity of the spring, fixed by midday and midnight, 
would not suit with the taking of particular omens by its behaviour. 

The only support which modern scholars have found for the 
existence of a prophetic spring at Dodona is in the title of Zeus 
which seems to be special to the place. In rare literary contexts and 
in many local inscriptions he is called Zeus Naios, which is most 
usually explained as derived from the Greek verb ‘to flow’ and is 
supposed to refer to him as a god of flowing water.*° The etymology 
and its application are probably correct, but it does not follow that 
the streams had any prophetic power. Quite apart from the some- 
what mythical springs which we have been considering, the 
neighbourhood of Dodona had a famous reputation for the 
abundance of its fountains.*’ Also the oracle itself was well known 
for propagating the cult of Acheloos, the primal river.*® So there 
is no need to suppose the Zeus of flowing streams was other than a 
patron of the life-giving waters which are so comparatively rare 
and precious an object in the Greek landscape. 

If we return to the Servian commentary, and agree to treat the 
reference to the divination by flowing water as dubious, the re- 
mainder of the passage casts little light on the oracle. “The old 
woman, by name Pelias’ seems to be a priestess called by the title 
of ‘dove’, but whether the Latin commentator understood this 
fact remains at least doubtful. 

So after surveying the ancient evidence on the subject it would 
be roughly true to say that it tends to polarize in two directions. 
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It either concerns an actual bird (or birds) and represents it as 
initiating or continuing the oracle, and centres on primitive times; 
or else 1t concerns one or more priestesses bearing this title who do 
not appear to be otherwise concerned with doves in their divina- 
tion, and who are shown more and more clearly as simply human, 
and not avian, the later the period. The most significant dividing 
point seems to come with Herodotus, who knows (and explains 
away) the use of a dove in the first sense as the bird-foundress of 
the oracle without betraying any inkling of the second sense. His 
near contemporary, Sophocles, on the other hand is the first to use 
an ambiguous phrase in which the prophetic doves may well be 
female prophetesses. 

Before attempting to come to any conclusion on this issue it is 
best next to examine the evidence bearing on the origin of the 
priestesses at Dodona. We have seen that Homer in the lad 
referred with much circumstantial detail to male prophets, called 
Selloi. ‘Then in the scanty trail of references down to the time of 
Herodotus’ visit no evidence on this question is forthcoming. 
When Herodotus went to Dodona the oracle was conducted by 
the three women whom he names as prophetesses, and no Selloi 
are mentioned. A revolution in cult practice appears to have taken 
place between epic and classical times. But no tradition gives an 
ancient account or explanation of this great change until we come 
to Strabo.*? He notes the difference in the institution between the 
time of Homer and Herodotus (without actually naming the 
latter) and explains that the three old women were appointed as 
priestesses from the time when Dione was established as sharing 
the temple with Zeus. It is an interesting statement, and might be 
accepted as the basis of a modern theory, if only there were some 
guarantee that it was founded on independent evidence, and not 
simply imagined as a hypothesis by some Hellenistic scholar. But 
it is not at all likely that there was any external source of informa- 
tion from which writers of Strabo’s date could know that the cult 
of Dione had been established at Dodona in a post-homeric 
period. Nor. is it likely that there was any sound tradition on the 
subject at Dodona itself. For as we shall see, we can trace to’the 
fourth century B.c. and earlier a legend about the functioning of 
priestesses at Dodona, which would have supposed their presence 
there at a date very soon after the Trojan war. 

It is much more likely that the alleged introduction of Dione is 
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a scholarly hypothesis and that, instead, as most modern scholars 
would suppose, she had been present at Dodona as Zeus’s female 
consort since time immemorial. Our literary and epigraphic evi- 
dence certainly indicates that Dodona was the chief and almost 
the only centre of the worship of Dione. A somewhat late cult of 
the goddess on the Acropolis at Athens, one reference in Crete, and 
some scattered examples of the use of the name for deities in Asia 
Minor seem to be the only other instances known.*° In literature 
Dione appears early; in Book Five of the Iliad where she is represen- 
ted as the mother of Aphrodite present in Olympus and ready to 
comfort her daughter when she has been wounded by Diomedes.*! 
This association of Dione and Aphrodite was established as a 
literary tradition, but it is to be supposed that Homer brought her 
on the stage, not because of her importance as an object of worship, 
but because he needed someone to sympathize with Aphrodite 
who was not otherwise connected with the action. There is cer- 
tainly nothing in all this material to suggest that the worship of 
Dione had existed at one time as something independent of Zeus 
and elsewhere than at Dodona, to which it had later come intrusively 
displacing his priesthood by a guild of female prophetesses. 

Of course another possibility must be reckoned with. The cult 
of Dione might have been primeval at Dodona, but at some period 
in the dark ages it might have risen in importance from being 
subordinate to Zeus until in the end it was dominant enough to 
have dictated the sex of the chief officials in the temple. This is not 
exactly what Strabo says, but one might argue that it was a more 
correct description of what actually happened. However, here 
again one must observe that Herodotus, our first evidence for the 
priestesses, and a man who had actually interviewed them, treats 
Dodona as a shrine and oracle of Zeus, and never mentions Dione 
at all. Again the inscriptions from Dodona itself confirm this pic- 
ture. They mention or are addressed to Zeus Naios, either alone or 
often in conjunction with Dione. But Zeus always leads, if both 
are mentioned, and it is very rare for Zeus to be omitted, and 
Dione named alone. 

In conclusion, then, one must accept the evidence as showing 
no support for a post-homeric introduction of the cult of Dione, 
and no reason to suppose that the use of priestesses as prophetesses 
was connected with the cult of Dione or had resulted either from 
its introduction or its development. 
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There is, as we have said, a legend which can be traced quite 
early which shows the priestesses as already the normal officials to 
deal with oracular enquiries. Ephorus described how, in the period 
of migrations, two generations after the Trojan war, the Boeotians 
from Thessaly set out to return to their native land, which had 
been occupied by the Pelasgians.** Both sides consulted the oracle 
at Dodona. Ephorus did not claim to know the response given to 
the Pelasgians, but to the Boeotians the prophetess announced that 
when they had committed impiety they would succeed. “Their 
religious ambassadors’, as Ephorus continued, ‘suspected that the 
prophetess was favouring in this response the Pelasgians because of 
her kinship with them (for the sanctuary originally began as 
being Pelasgian.) So they seized the woman and cast her into the 
sacrificial fire with this thought in mind, that whether she was 
guilty of a crime or not, in either event it was rightly done. For if 
she had corrupted the oracle, then she had been punished; if she 
had committed no crime, then they had carried out her instruc- 
tions. The temple authorities were not in favour of putting to 
death untried those who had done this deed, especially where they 
were in sanctuary. So they put them on trial, and summoned them 
befor the priestesses. ‘These were those prophetesses who survived 
of the original three. When the accused said that it was nowhere 
the custom for women to be judges, they chose in addition also 
men equal in number to the women. Then the men voted for 
acquittal, the women for condemnation, and as the votes were 
equal, those for acquittal prevailed. ‘Thereafter to the Boeotians 
alone men [not women] give oracular responses at Dodona. The 
prophetesses, however, interpreted the oracle and said that the god 
commanded the Boeotians to plunder one of their own tripods and 
send it to Dodona each year; and indeed they do this thing. For 
they always take down by night one of the dedicated tripods and 
conceal it with garments, as though it were being taken covertly, 
and send it as an offering of a tripod to Dodona.’ 

This was Ephorus’ version of the legend which is evidently a 
sophisticated story composed of various elements. A slightly 
different version can be traced back to another fourth-century 
author. Zenobius explains the proverbial saying ‘May you act as 
prophet to the Bocotians’ by describing it as imprecatory, and tells 
much the same story about the prophetess who advocated impiety - 
and paid the penalty for it.** Only the enquirers are described as 
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the Thebans without any mention of the adversaries against whom 
they were at war. The prophetess’s name is-given as Myrtila, and 
instead of being thrown into a fire she is thrown into a cauldron of 
boiling water. Zenobius cites this from Heraclides, who is pre- 
sumably the fourth-century philosopher of Heraclea in Pontus who 
wrote on such subjects as oracles. There is no sign whether he 
narrated either the story of the trial of the ambassadors or the 
interpretation of the oracle as a reason for the Tripodophoria. But 
since neither of these episodes would have helped to explain the 
proverb, Zenobius would in any event have been led to omit them. 
Proclus in the Chrestomathy included a very similar version to that of 
Ephorus, using it for the origin of the Tripodophoria, but de- 
scribing the enquirers as Thebans and the war as a border dispute 
with the Pelasgians over Panactum.** Presumably, his source did 
not date it at the time of the original migrations but at the time 
pictured by Herodotus when the Pelasgians were resident in 
Attica and before their expulsion to Lemnos. 

So we see this legend well established in a complicated form by 
the latter half of the fourth century. It may well have been known 
in some form at least a century earlier. At any rate, another of the 
proverb-writers of antiquity saw in it the explanation of an isolated 
phrase quoted from a lost play of Euripides. He cited the words 
‘ritual defilement of the oak tree’* from the Erechtheus of Euripides, 
and explains “In a riddling reference to the offence of the Thebans 
against the oracle at Dodona. For they committed sacrilege against 
the priestess by casting her into the boiling cauldron at Dodona, 
when she had fallen in love with one of the sacred ambassadors.’ 
In this very abbreviated version it is not quite clear whether we 
are dealing with the same legend. The motive of the oracular 
response advising sacrilege has been omitted, but may have left 
its trace in the reference to the act as sacrilegious. Again the men- 
tion of the priestess’s romantic passion for one of the embassy 
seems to be an alternative explanation instead of the charge that 
she had misreported the oracle from political bias in favour of the 
Pelasgians. How it worked out in a full version of the story it 1s too 
difficult to conjecture. Also, of course, we have no real reason to 
suppose that this or any version of the legend was actually nar- 
rated in Euripides’ tragedy. The commentator described the 
phrase as a ‘riddling reference’ and it is likely enough that Euri- 
pides introduced some indirect mention of the story without going 
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into detail, if the allusion was correctly understood. Erechtheus in 
the play evidently consulted the Delphic oracle, and not Dodona; 
so this and another allusion to the Selloi with unwashen feet may 
all have been given as reasons why their oracle centre should not 
be used for his enquiry.*® 

Anyway, we can take this as proof that the legend of the priestess 
sacrilegiously killed was at least as old as the mid-fifth century, and 
was popularly known then, if Euripides could mention it allusively. 
By this date at least also the oracle of Dodona was conducted by 
women. The interesting point about the legend in this connection 
is that there is no implication that the priestesses are not a primitive 
institution. They date back, according to Ephorus, to the time of 
the migrations: if Euripides was not merely anachronistic in intro- 
ducing them into the Erechtheus he pictured them as even preceding 
the Trojan war. It would have been possible to reconcile Ephorus 
and Homer by supposing that the establishment of the female 
priesthood took place in the two generations between the Trojan 
war and the Boeotian migration, but no such idea is likely to have 
been in the mind of Ephorus. The legend which he told séems to be 
compounded of at least three different elements: (1) a folk-tale in 
which the prophetess causes her own doom by her prophecy. This 
is a version of that favourite motive of the ‘engineer hoist by his 
own petard’ which recurs in various Greek legends. It is interesting 
to notice that Zenobius offers as an alternative explanation of 
the phrase a parallel version of the story which need not have 
any connection with Dodona. It runs: ‘others say that when the 
Thebans were at war Bombos, the prophet, said that the majority 
would win the victory if they first offered in sacrifice one of their 
leaders: so they slew Bombos and were victorious’. The word used 
to describe Bombos’ function would be correct for a prophet 
accompanying an ancient army on the field of battle, and the fact 
that they could treat him as one of the leaders seems to imply that 
this was his official position and that he was not speaking from an 
oracle-centre. The improbable name, Bombos, also suggests that 
this is not to be viewed as a historical incident, but as a folk-tale. 

(2) A second element in the legend as told by Ephorus is the 
scene of the trial with two priestesses voting in favour of condem- 
nation and two men voting for acquittal. Again it has the flavour 
of a popular story with its simple suggestion of the opposition 
between the sexes. In this particular context it is worked out as 
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the cause for a ritual practice—the Boeotian enquirers at Dodona 
were answered by man and not by women. But it is most unlikely 
that the legend gives the true explanation for this rule, nor is it 
likely to have been invented simply to explain it. It is a popular 
story which has been attracted to this context. 

(3) The third element is an aztion for the Theban rite of the 
Tripodophoria. No doubt the odd piece of ritual described is 
perfectly correct: that annually a tripod was sent from Thebes to 
Dodona and for this purpose was taken from one of the Theban 
sanctuaries (which is not specified). The act was performed as 
though surreptitiously. The tripod was taken out by night and 
was wrapped in garments. The procedure is curious and probably 
very primitive. The legend provides an ingenious explanation why 
the Thebans should behave as though they, were committing an 
impiety. It is evidently only an aetiological legend, but it is good 
evidence for the custom. 

In fact from Ephorus’ story we can extract two pieces of ritual 
practice both of which are significant: the Tripodophoria and the 
rule about the sex of those who prophesied at Dodona to Boeotians. 
The first can be taken as evidence of an old and intimate connec- 
tion between Thebes and the sanctuary of Zeus in Epirus. How it 
arose originally one cannot say. It might even have dated back to 
the period of the migrations in the dark ages of Greece. The other 
ritual rule has, also, an obvious air of being primitive. The 
reason for it given in the legend is plainly fanciful. The real 
cause is likely to be much simpler. As we have seen the Homeric 
evidence points to a time in the farther past when the prophets at 
Dodona had been male. In Herodotus’ day they were female. The 
Boeotians evidently adhered to what had been the original prac- 
tice, and this looks like a simple piece of religious conservatism. If, 
as the tripodophoria suggests, there had been old and intimate 
connections between them and Dodona, it 15 not surprising that, 
when a change came over the procedure of the oracle, the Boeotians 
persisted in adhering to the time-honoured methods, and in course 
of time this peculiar exception to a general rule received its own 
appropriate legend to explain it. If the Boeotians would not 
receive oracles from the women of Dodona, they must, as it was 
imagined, have had some quarrel with the members of that sex. 

So from Ephorus’ legend we get support for the idea that there 
had been a change from prophets to prophetesses some time in the 
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archaic period before the fifth century. But this seems to corres- 
pond: at least approximately in date to some other changes in 
procedure which we have noted. The vehicle of prophecy in the 
Odyssey was an oak tree: in Herodotus the oak tree appears to have 
no practical function. Again doves are associated with the origin 
of the oracle, and perhaps with its working in primitive times, but 
to Herodotus they are solely something concerned in its past 
history, and even then metaphorically. This all would suit with the 
view that there had been a change or changes in the oracle’s 
procedure in the archaic period, and that this fact need not be 
connected, as Strabo believed, with the introduction of the cult of 
Dione at Dodona. 

The place of the male Selloi had been taken for normal pur- 
poses by prophetesses. The custom of the Thebans to receive 
responses to their enquiries through men remained as a primitive 
survival. The oak tree ceases to be mentioned as a source of 
prophecy unless in literary contexts derived directly or indirectly 
from Homer. The doves which appear to have been thought of as 
real birds even when they were imagined as speaking with human 
voices are replaced by prophetesses who can themselves come to be 
described as doves. The method of divination which they used in 
the time of Herodotus was one which he could compare to that of 
the Egyptian priesthood, and we shall see that the archaeological 
evidence from Dodona demonstrates that from late in the sixth 
century at least a method of consultation by means of lots was 
customary there.*’? We need not suppose that all these changes 
were simultaneous or that any of them need to have come other- 
wise than gradually. Perhaps the suppression of the Selloi was the 
earliest, for in classical times they had left no real tradition outside 
the reference in the J/lzad. The decline of the oak may have been 
later and more gradual. It may have been occasioned by the actual 
decay of the sacred tree itself. As we have said, if it originally 
flourished before 1200 8.6. it would probably have reached a stage 
of complete decrepitude by the sixth century B.c., and this, apart 
from any other consideration might have forced on the priesthood 
a change of method. 

With the decline of the oak might go the vanishing of the doves. 
Presumably at some point in the distant past they had chosen the 
tree as a nesting-place and had shared in its sanctity, but as the oak 
decayed they may have abandoned it for other quarters. ‘The 
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priests may have replaced one sacred oak with another from the 
same stock, but 11 would be very plausible that in the transition 
period the oracular procedure of the tree would be superseded by 
another method. If Dodona needed to look for a model elsewhere, 
its great rival Delphi might have supplied the example. For cer- 
tainly by the fourth century and probably as early as the sixth the 
Pythia had begun to answer some enquirers by the use of lots.*® 
The exact procedure followed in the two sanctuaries was probably 
not identical. For Delphi has yielded none of the material traces 
found at Dodona. But it is likely that the method was imitated by 
one place from the other and on the whole Delphi is the most 
probable originator because there was a primitive tradition 
associating lots with Parnassus.*? 

Also in the use of women to answer enquirers Dodona would be 
following in the steps of Delphi. Even the number of three 
prophetesses at one time as encountered by Herodotus is known 
from Plutarch to have been true of Delphi in the same period.*° 

The tradition of the oak and the doves persisted locally, but 
probably it had ceased to bear any relation to oracular practice. 
The latest evidence for it, apart from literary allusions, is on an 
exceedingly rare bronze coin issued by the Epirote league about 
300 B.c. ‘This shows on the obverse an eagle standing on a rock 
and on the reverse an oak with branches holding leaves and acorns 
One dove is sitting on the top looking right while two other doves 
are standing at the foot. P. R. Franke has recently called attention 
to the existence of two specimens of this coin, one in his own 
possession and the other in the National Museum at Athens, and 
has stressed its importance as evidence for the reality of doves as 
sacred objects at Dodona.*' He is perhaps going too far when he 
regards the coin as a proof of the mantic function of these birds. 
But taken in conjunction with our somewhat slender literary 
evidence, it provides useful support for the view that the doves 
were actual and were associated with the sacred oak. 
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CHAPTER V 


DODONA IN LATER GREEK LITERATURE 


Sophocles and Herodotus do not represent fully the develop- 
ment of the oracle at Dodona as evidenced by our literary authori- 
ties. The fourth century adds further detail. But first one must 
mention the references to Dodona in the remaining dramatists. 
Euripides on the whole made less use of this oracle in his tragedies 
than Sophocles had done. In the Andromache Orestes mentions it 
as the place to which he is going when he arrives at the scene of the 
play in southern Thessaly. So presumably he was to be pictured as 
making his way to the oracle over the pass of Metsovo. In the 
Phoenissae Creon when wishing to send his son to a place of safety 
away from Thebes advises him to seek the oracle with the hope that 
Zeus will send him abroad.! But again, as in the Andromache, the 
expedition to Dodona never takes place. In both instances the 
significance in choosing this particular sanctuary for the dramatist 
seems to have lain in its outlandish situation. Also, as we have seen 
already, there were some references to Dodona in the lost Erech- 
theus in which it was used asa foil to Delphi.” The other play in which 
we find an allusion is the Melanippe Desmotis, partly recovered from 
papyrus. Here the heroine is delivering a great speech in justifica- 
tion of the importance of women: ‘And in religion—highest I 
judge this claim—we play the greatest part. In the oracles of 
Phoebus women expound Apollo’s will and at the holy seat of 
Dodona beside the sacred oak women convey the will of Zeus to 
all Greeks who may desire it.’> Once more we find a fifth-century 
author aware of the change to prophetesses at Dodona and trans- 
ferring the system unconsciously to the mythical period. Also the 
parallelism with Delphi is probably typical of the way in which 
contemporaries thought of it. 

Finally Aristophanes is the only fifth-century writer of comedies 
who mentions Dodona. In the pfarabasis of the Birds the chorus are 
proudly explaining the importance of their functions. They are the 
source of all omens and as they sum it up “To you we are Ammon, 
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Delphi, Dodona and Phoebus Apollo’.* The parabasis is of course 
intended to have a fantastic tone of comic exaggeration, but it is 
interesting to note what are the two other oracular centres which 
Aristophanes thinks fit to name in company with Delphi—Ammon 
and Dodona, the same conjunction as in Herodotus, and in another 
passage in the same play Ammon 15 again mentioned together 
with Delphi, though this time without Dodona. 

In the fourth century two authors who mention the oracle. of 
Dodona give completely opposite pictures of its working. The 
earlier is Plato who introduces the subject twice in the Phaedrus. 
One is a half-jocular allusion to the oak of Zeus there as the first 
prophetic centre. The claim to primeval antiquity for Dodona has 
already occurred in Herodotus, and its repetition in Plato has no 
special significance. But much more remarkable is the second 
passage where Socrates is represented as telling Phaedrus of the 
three forms of madness which produce the greatest blessing for 
mankind. He distinguishes these as the prophetic, the purificatory, 
and the poetic. As instances of the first class he takes ‘the prophetess 
at Delphi and the priestesses at Dodona who, when they have 
become mad, have performed many good services both public and 
private to Greece, though when sane they achieved little or 
nothing’. Plato associates with them the Sibyl and men who 
prophesy in ecstasy, and ends by deriving the very word for 
prophecy (mantike) from madness (mania).° 

It is evident that for the purpose of his argument Plato 15 
treating ecstatic prophecy as a form of madness and groups 
together as the first parallel examples the prophetesses of Delphi 
and Dodona. In respect of the Pythia this is not strange, for the 
conventional literary picture of her when prophesying in verse was 
that she was inspired by Apollo to a state of enthusiasm in which 
her own personality was submerged in that of the god. Similarly 
the Sibyl was described by Heraclitus (one of the first extant . 
writers to mention her) as speaking ‘with frenzied mouth’.® But 
no previous reference to the priestesses of Dodona which we have 
considered has contained any implication of ecstatic prophecy. 
The earlier allusions to the oak tree and the doves need not pre- 
suppose that the priestesses had any function except that of inter- 
preters, as Homer had described the Selloi, and did not imply the 
occurrence of ecstasy. Also Herodotus’ vague generalization that 
the oracular methods of Dodona and Egyptian Thebes were 
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similar could not be made to suit with a prophetic frenzy which 
was the reverse of the Egyptian practice. 

The only other place where the same view of the priestesses of 
Dodona is clearly expressed is in Pausanias who, before discussing 
the Sibyls, mentions that ‘Phaennis the daughter of a king among 
the Chaones and the Doves among the Dodonaeans prophesied 
themselves also under inspiration from God, though they were 
not called Sibyls by men’.’ He goes on to explain that it was possible 
to read the oracles of Phaennis (which therefore were in circula- 
tion as a collection) and that she could be dated as at the time of 
the capture of Demetrius Poliorcetes and the accession of Anti- 
ochus I of Syria (i.e. 285 and 281 B.c.). But for the priestesses of 
Dodona he can only give as their date that they were said to have 
been born even earlier than Phemonoe (the first Pythia) and were 
the first women to prophesy. This is again the usual claim to the 
prophetic primacy of Dodona. There is no indication that Paus- 
anias could find any published edition of their prophecies. He 
simply quotes two isolated hexameter lines which are apparently 
to be taken as the original utterances of the first oracle: one is an 
address to Zeus, the other a glorification of the Earth goddess. 

Two points in this passage of Pausanias’ call for further comment. 
The use of hexameter verse is typical of all forms of Greek ecstatic 
prophecy, whether it came from an oracle-centre after enquiry, or 
was supposed to be the result of spontaneous revelation by a Sibyl 
or a male diviner. To that extent Pausanias’ picture 15 consistent, 
but a curious feature is worth noting. In the line about Zeus he 15 
both described in the third person and addressed in the vocative. 
This shows that the priestess, even if in ecstasy, was not supposed 
to be stripped of her own personality. Zeus does not speak through 
the Peleia in his own person as Apollo normally speaks through 
the Pythia. The Peleia instead resembles the Sibyl who, whether 
or not she is to be supposed as inspired by Apollo, does not speak 
in his person but in her own. 

Other instances of utterances in verse attributed to the priest- 
esses of Dodona are very infrequent and of a sort to give one no 
confidence in their historic accuracy. The majority belong by 
attribution to legendary periods. One group is connected more or 
less closely with the traditional history of Roman and Italic 
origins.® Another single prophecy is assigned by our one authority 
for it to the time of the Dorian invasion.’ The only one assigned to 


DODONA IN LATER GREEK LITERATURE 83 


the historic period is a single hexameter line involving a popular 
type of oracular ambiguity and told in a traditional story about 
the death of Alexander, king of Epirus.’° None of these can be 
taken as evidence that the priestesses of Dodona ever spoke in 
ecstasy. For they are obviously fictitious. Their evidence on the 
type of inspiration is various. The majority contain no indication 
on the subject: one uses a genitive singular of Zeus and so cannot 
be regarded as his own utterance, but one is deliberately framed 
so as to imply that Zeus refers to Cronos as ‘my father’, when 
speaking through the mouth of the Peleia. These inconsistencies 
are to be explained as the result of different forgers working with 
different ideas of the right technique. One imitated the style of the 
Pythia; another that of the Sibyl or any ordinary prophet. 

Therefore, the general effect of a survey of the other evidence 
suggests that Plato was giving a fictitious picture of the working of 
the oracle of Dodona when he grouped its priestesses with the 
Pythia. A quite different impression of Dodona, in no way sug- 
gesting the use of ecstasy in prophecy, is found in a fragment of 
Callisthenes. He was reporting in detail the omens occurring 
before the battle of Leuctra which had foreshadowed the Spartan 
defeat there. After a number of ominous happenings in Delphi and 
other places he goes on to describe as follows:"? 

‘But indeed the greatest portent which was given to the Spartans 
was that, when they had sought an oracle from Zeus of Dodona, 
enquiring about victory, and the ambassadors had duly placed 
the vessel in which were the lots, a monkey which the king of the 
Molossi kept as a pet overturned the lots themselves and all the 
other things prepared for the drawing of lots and scattered them 
this way and that. Then the priestess who was in charge of the 
oracle is said to have told the Spartans that they ought not to be 
thinking about winning victories, but about saving themselves.’ 

Callisthenes was a younger contemporary of the events which he 
described here in his Hellenica and there 15 no reason to doubt that 
the account is factually correct. Indeed it would be hard to suppose 
it a fantasy. Quite apart from the question whether it could be 
taken as a prophecy of the Spartan defeat at Leuctra, the picture 
which it gives of oracular procedure at Dodona, though incom- 
plete, is still very valuable. The priestess presided. To this extent 
it agrees with Herodotus, and the fact that she is mentioned alone 
does not at all exclude the presence of two or more priestesses 
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acting as assistants. But there is no mention of oak tree or doves. 
The consultation seems to consist in the use of writing. For the 
sortes which are in an urn presented by the Spartan ambassadors 
are evidently their question. The exact procedure used can be con- 
sidered more fully later in conjunction with the archaeological 
evidence from Dodona. But clearly there is a strong probability 
that those scholars are right who see in the sortes some equivalent 
of the many leaden tablets bearing questions addressed to Zeus 
which have been found on the site. The Spartan question con- 
taining a reference to victory had been put in an urn and laid 
before the god. The monkey overturned it and scattered the con- 
tents. Then the priestess, with ready wit, offered the interpretation. 
The question had been wrongly framed. It should have asked not 
whether the Spartans would win a victory, but whether they 
should survive. The god by means of the ape had scornfully 
rejected the original wording. 

Unfortunately for us, this solitary scene of consultation carefully 
reported by a contemporary ends thus unexpectedly and in an 
abnormal way, but at least it serves to show that one method of 
enquiry used at Dodona in the fourth century involved the em- 
ployment of lots. In this connection it is interesting to note an 
oracle of Zeus cited by Demosthenes and compare it with a 
response of the Pythia which he quotes at the same time. So as to 
emphasize the religious importance of the Dionysia which Meidias 
had sullied by his criminal assault, Demosthenes quotes oracles 
from Delphi and Dodona commanding the Athenians to establish 
choric dances in honour of Dionysus. These documents quoted in 
Demosthenic speeches have been the subject of much discussion in 
earlier editions.'* The general opinion tends to the more cautious 
view that they are not authentic originals, but were composed and 
inserted by ancient editors of the speeches, exemplt gratia, so as to 
fill out the gaps where the original documents were cited at the 
trial. But even if this view is accepted, it would be generally agreed 
that the scholars who composed them did their work excellently. 
If they were dealing with decrees and other legal documents, they 
knew the correct fomulae, and there is therefore no reason to sup- 
pose that they were less well informed on religious texts. 

The Delphic response is in a double form:’? five lines of hexa- 
meter verse tell ‘the sons of Erechtheus who dwell in the city of 
Pandion’ to remember Bacchus and establish rites in his honour; 
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and these are followed by several clauses of ritual prescriptions in 
prose ordaining offerings to various deities. The occurrence of 
prose and verse in one Delphic oracle is paralleled elsewhere, and 
may be the result of an effort to achieve two opposite objectives. 
The verses as the verbal utterance of the Pythia speaking in the 
first person in Apollo’s name had an awesome effect, even if they 
tended to lack precision. The ritual prescriptions could be ex- 
pressed exactly and in technical detail only in prose. They may 
also have been arrived at by some different method than ecstatic 
prophecy: for instance, by drawing lots. 

The replies from Dodona are entirely in prose and expressed in 
the third person in a rather odd way.** The main verb is ‘he [or it] 
gives a sign’ or ‘signifies’, and the subject is expressed without the 
main noun in the nominative, meaning literally ‘the of Zeus’. An 
indefinite range of possibilities are open. The phrase taken by 
itself would ordinarily mean in Greek ‘the son of Zeus’. But this 
meaning seems quite inappropriate at Dodona. An easy alter- 
native would be to suppose ‘the priest of Zeus’ or ‘the prophet of 
Zeus’, and this is the translation accepted by modern scholars, but 
in view of what we have seen about the use of priestesses in the 
fifth or fourth century the use of the masculine article in this sense 
is rather strange. It cannot refer to the oak, or the dove, for both 
these nuns would be feminine in Greek. The only other possibility 
is that it might leave unexpressed some noun such as ‘lot’ (cleros). 
This would fit what we have seen of the procedure and may 
justify one in supposing that the document, though a faintly 
dubious source, preserves a Dodonaean formula, otherwise un- 
recorded. 

However the phrase is to be understood, the main point that 
emerges is the relatively impersonal form of the Dodonaean res- 
ponse when compared with the Pythian. In this respect it seems 
to fit with Strabo’s observation:!* ‘Zeus used to utter oracles not 
by words but by certain tokens, just as the oracle of Ammon in 
Libya.’ The replies quoted by Demosthenes run: ‘Oracles from 
Dodona. To the people of the Athenians the [oracle] of Zeus sig- 
nifies: because you have missed the seasons for the sacrifice and the 
sacred embassy, he bids you send ambassadors on this account 
with speed; to Zeus Naios three bulls and beside each bull two 
rams, to Dione a cow to offer in sacrifice and a bronze table to 
join the offering which the people of Athens had dedicated. The 
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[oracle] of Zeus in Dodona signifies : to Dionysus to accomplish 
public services and to mix a mixing bowl and set up dances, to 
Apollo the Averter to sacrifice a bull, and to wear garlands, free 
and slave alike, and to keep holiday one day, and to offer Zeus 
Ctesios a white bull.’ 

As the heading suggests it looks as if we have two separate 
oracles of Dodona given on two different occasions. Only the 
second one with its reference to Dionysus is of importance to 
Demosthenes in this context, but the earlier one with its sharp 
reminder about the Athenian obligations to Zeus and Dione is of 
more interest to us.*° There is nothing in the manner or matter to 
suggest ecstatic prophecy. Instead, it is all the kind of material 
which might have been evoked by drawing lots. The various ritual 
prescriptions might each have been inscribed on a separate tablet 
and drawn from a larger group. Even the statement that sacrifices 
were overdue would not be inappropriate to treat in this way asa 
stock answer. No doubt some application of the words would 
always have been found by further investigation. 

Thus we have already traced in our literary authorities no less 
than five different ways in which it was alleged that the oracle at 
Dodona functioned: by the speaking oak, or by means of doves, by 
prophetesses in ecstasy or drawing lots, and by the murmuring of 
a sacred fountain.‘’ One more method is alleged in ancient 
sources and is connected with yet other marvels in the sanctuary. 
The ‘brazen vessel’ of Dodona was proverbial as a comparison for 
the talkative. Our earliest quotation to illustrate it is also our 
fullest. It comes from Menander’s Arrephorus, where someone 
describes a female character, evidently a sort of Sarah Gamp:'® 

‘Give this creature Myrtile the merest touch or simply call 
‘nurse’, and there’s no end to her talking. To stop the bronze 
vessel at Dodona, which they say sounds all day if a passer-by lays 
a finger on it, would be an easier job than to stop her tongue; for it 
sounds all night as well.’ Briefer references in Callimachus and 
later writers illustrate the same usage. But already by the time of 
Menander scholars were attempting to explain the origin of the 
proverbial phrase, and the two accounts which they gave were 
picturesque, but completely inconsistent. : 

Demon, the author of a book about proverbs written in the late 
fourth century, explained that the temple of Zeus at Dodona had 
no walls, but instead many tripods were set up so near to one 
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another that when one touched one of them it passed on the reso- 
nant vibration by touch until it had traversed them all and the 
echo took a long time to travel round.!? One version adds that it 
did not stop till one touched the original tripod again. The tripods 
which one is to picture are no doubt large bronze objects with deep 
bowls which would produce a resonant echo. In fact the picture, 
though odd, is not completely improbable as an acoustic phenom- 
enon. The more extraordinary feature is the notion that at the end 
of the fourth century B.c., the sanctuary at Dodona was still so 
primitive in its installations as not to have a normal stone-walled 
temple. But perhaps here we may not be fair to Demon, whose 
account is only extant in late paraphrases. He may have made it 
clear that he was not referring to contemporary conditions. 
Bronze cauldron-tripods were a favourite object of dedication in 
the archaic period at Dodona, as at other shrines, and it is possible 
that before the temple was built, the tripods had been ranged like 
a fence round the heart of the sacred enclosure. 

But, as we have said, there was a completely different alternative 
explanation in antiquity. It can be traced to Polemon the great 
antiquary, who was active in the late third and early second 
century B.c.”° Negatively he or some other scholar urged against. 
Demon that the proverb spoke of ‘the bronze vessel at Dodona’, 
while his account required an indefinite number of cauldrons as 
the explanation. There is some acuteness in the criticism, but, 
apart from the question whether the word ‘vessel’ in Greek could 
be collective, as Cook has argued, the visitor to Dodona is rep- 
resented as touching a single tripod so as to produce his multiple 
resonance, and this explanation seems near enough to the use of 
the singular in the proverb.”* 

However, Polemon had also a positive alternative to offer. ‘At 
Dodona two columns stand in the open, parallel and near to each 
other, on the one is a small bronze vessel, like a modern cauldron, 
on the other a little boy with a whip in his right hand which is the 
side on which 15 the column with the cauldron. Whenever, then, 
the wind happens to blow, the thongs of the whip (which are of 
bronze, but like real thongs), are lifted by the wind and happen to 
touch the bronze vessel and do this constantly so long as the 
wind lasts.’ | 

Strabo, drawing from this or another source adds some further 
details which are probably not inconsistent and should be fitted in 
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to the account. The whip was made of three lashes wrought like 
chain mail and had bones attached to it. This last feature is 
known from other descriptions of ancient scourges. He states that 
from the beginning to the end of the echo created by the wind one 
could count four hundred. But his most interesting contribution to 
the account is his statement that the statue was a dedication of the 
Corcyraeans. To Strabo this fact is significant because he uses it 
also to explain another proverbial saying “The whip of the Corcy- 
raeans’, which can be traced back as early as Aristophanes.?* This 
fact would be important as a possible ground for dating the dedica- 
tion to the fifth century at latest; but unfortunately for this proverb 
also there is an alternative explanation which is much more likely 
to be correct. 

However, there is no reason whatever to doubt Polemon’s 
description. He was a famous writer on this particular subject of 
the dedications in the chief Greek sanctuaries and evidently he 
usually founded his descriptions on autopsy and on enquiries 
made on the spot. That he had actually visited Dodona cannot be 
proved, but it remains very likely. Also we need not doubt the 
additional fact that the statue of the boy was dedicated by the 
Corcyraeans. They had close contacts with Dodona which was 
near to their island, and would be very likely to honour Zeus with 
important offerings. The date remains quite uncertain. It must be 
before the time of Polemon and from the complicated form of the 
statue is not likely to have been much before 500 B.c. But between 
these rather wide limits anything else 15 mere surmise. 

The later history of the dedication can be traced through 
Stephanus of Byzantium to a further, pathetic, stage. Lucius of 
Tarrha, an authority on proverbs, probably writing in the first 
century A.D., said: ‘In our time the handle of the whip is preserved, 
but the lashes have fallen off. However I have heard from one of 
the local inhabitants that when the bronze vessel was struck by the 
whip it echoed for long, since Dodona 15 a stormy place.’ So though 
the dedication was gradually becoming defective, the tradition of 
its earlier performance persisted locally. 

The origin of the popular saying about the ‘bronze vessel at 
Dodona’ is not our main concern. Polemon’s explanation i is better 
attested in so far as there is no reason to doubt the existence of the 
Corcyraean dedication. The echoing cauldrons set up as a fence 
are less well authenticated, but there can be no question that they 
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fit the earliest reference in Menander much better. His character 
talks of a passer-by starting the echoes by a touch. This would be 
possible for a cauldron standing on the ground, but not one set on 
a column. In fact in the Corcyraean dedication all the emphasis of 
our descriptions turns on the spontaneous action of the wind. There 
is no hint that a human hand could reach the whip and start its 
operation. So only Demon’s explanation suits Menander’s refer- 
ence. Of course this may simply mean that Menander had read 
Demon, and when quoting the popular saying, glossed it with a 
phrase or two borrowed from that author’s description. But more 
probably Cook is right in suggesting that the origin of the saying 
was to be found in some such arrangement of cauldrons as Demon 
described. Later, when the temple had taken its place, the Corcy- 
raean dedication was adopted as the embodiment of the traditional 
phrase. 

From our point of view it is more remarkable that we can find a 
late tradition that the cauldron or cauldrons at Dodona were used 
for divination. It appears first in Clement of Alexandria who 
groups ‘the mouths of caverns full of sorcery or the cauldron of 
Thesprotia, or the Cirrhaean tripod, or the Dodonaean bronze- 
vessel’ together as godless instruments of pagan oracles.** He does 
not explain the reference further, but a series of Byzantine writers 
describe in various ways how the enquirer entered the sanctuary 
and prayed, and the statue beat on the cauldron with his rod, 
producing a rhythmical echo which inspired the prophetesses to 
utter an oracle. The Christian writers, of course, accept the view 
that {15 was the work of a demon and explain that demons have 
to use such methods because their own voices are inarticulate. 

As it stands the account of the oracular consultation is quite 
unconvincing, and could be put down to a Christian legend. But 
it is a greater problem to trace whether there were any hints of the 
same idea in pre-Christian authors. The ordinary reference and 
explanation about the bronze vessel at Dodona do not contain any 
such suggestion. Philostratus the younger in a very colourful 
description of a painting (perhaps imaginary) of Dodona, while 
working in practically every feature of the local tradition, refers to 
Echo with her hand on her mouth and alludes to the vessel.** 
Immediately previously he had described Dodona as a place 
‘packed full of ominous sound’. So it may be possible that he 1s 
thinking of the cauldron as having an oracular function when it 
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echoed, but it is difficult to be certain in his highly figurative 
description. Also he was writing already after Clement: so he is 
only at most evidence for a popular belief in late periods. He does 
not prove that the use of the cauldron for divination was known or 
practised in the times of Dodona’s activity. 

The only classical Greek author whose words could imply such 
use is Callimachus. In the Hymn to the Delian Apollo when he wishes 
to question the priests of Dodona he calls them ‘the Pelasgians... 
the earth-liers, the servants of the unsilenced cauldron’.?* Evidently 
this is a reference to the traditional ‘bronze vessel’, but the prob- 
lem is: when Callimachus calls the priests ‘servants’ does he really 
mean that they used the cauldron in divination or simply that this 
was one of the venerated objects under their care in the sanctuary? 
The very self-conscious literary character of the context with its 
Homeric allusions and its legendary picture of male priests, not 
prophetesses, makes it most unlikely that there was any real 
reference to an oracular function intended. The only other place in 
classical literature where we can seek the idea is in a Latin poet. 
Lucan groups together in one rhetorical sequence ‘the tripods of 
Delos, the Pythian caverns’ and ‘what Dodona, the nurturer with 
primitive fruits, sounds on the bronze vessel of Jupiter’.?° This is 
in a list of the oracular methods which Sextus Pompeius wilfully 
refuses to employ in his preference for magical divination. There 
is no doubt that Lucan meant to suggest that the bronze vessel at 
Dodona could give oracles. The scholiast explains it with a com- 
mentary that evidently derives rather from Demon’s cauldrons 
than the Corcyraean dedication. It may, of course, be Lucan’s 
own fancy, but it does also perhaps point to more general belief in 
the first century A.D. that the oracle at Dodona had given responses 
by the noise of a brazen vessel. However, by this date as we have 
seen there can have been no such system in existence at Dodona. 
Demon’s fence of cauldrons, if it ever existed, must long have been 
removed. The Corcyraean dedication was still standing, but it was 
dumb without lashes to beat the echoes. In fact whether invented 
by Lucan or some other writer, the notion of the prophetic 
cauldron is probably no more than a figment of the imagination. 
One will not want to deny that the ancient Greeks were -quick to 
draw omens from sounds, however apparently fortuitous. If a 
passer-by produced a long series of echoes from Demon’s cauldron- 
fence, he might well take it as a lucky sign. If a visitor was greeted 
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by the Corcyraean dedication with a long series of buffets on the 
bronze vessel, he may have assumed that this was a favourable 
indication. But we need not suppose that either omen was accepted 
by the prophetesses of Dodona as one of their official methods of 
producing an oracular response. It would be natural enough that 
when the oracle-centre had ceased to function, literary tradition 
would seize hold of the fragmentary allusions preserved in the 
classical authors and reshape those to suit its fancy. Such notions 
may even have been taken up in the end at Dodona itself, and there 
developed further. At least it is interesting to notice that the 
Christian authors when they mention the statue beating the cauld- 
ron do not describe him as using a whip, but a rod. As we have 
seen, by the mid first century A.D. at least the thongs had gone, the 
handle only remained, and the vessel was silent. At that time the 
local inhabitants could still tell how the dedication had originally 
worked. But later when it simply stood as a boy holding out a rod 
in the direction of a cauldron, it was possible for the imaginative 
guide to tell the visitor that by the power of demons the bronze 
figure moved and struck the vessel whenever the pagan oracle was 
consulted. 

Of the two explanations of the popular saying about the bronze. 
vessel at Dodona, Demon’s cauldrons were probably a merely 
accidental happening. ‘They were not intended to echo when 
dedicated, though possibly once discovered the phenomenon may 
have been exploited locally as a marvel. The Corcyraean dedica- 
tion was evidently expressly designed to produce the remarkable 
effects which it did. Perhaps the previous existence of ‘sounding 
brass’ at Dodona influenced the artist. But Fraser and Cook are 
probably right in their suggestion that the noise and the whip itself 
had a real function in the ritual of the place.”’ It was not in itself 
oracular, but it would by its cheerful din drive off evil influences, 
and the lash of the whip suggested lightning. Also the boom of an- 
echoing cauldron had a special appropriateness in the sanctuary of 
Zeus. He was the god of thunder, and to the popular ear the voice 
of a brazen bell has often seemed the nearest human equivalent. 
So no doubt the merry noise of the bone-tipped lashes beating on 
the bronze cauldron was meant by the Corcyraeans both to pro- 
tect the sanctuary and to please the god who dwelt there. These 
would have been sufficient functions for it to perform without being 
expected also to speak his oracles. 
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1 Euripides, Andr. 885 and Phoe. 980. 

2 Cf. supra, p. 72. Eur. fr. 367 and 368 (Nauck). Also in an unidentified play 
(fr. 1021) he referred to three doves, not two, at Dodona. 

5 Denys Page, Greek Literary Papyri, I, 112, ll. 3 ff 

* Aristoph. Av. 716. Ammon is mentioned again at 618. 

> Pl. Phdr. 275b (the oak) and 244b. The question how far Plato’s reference 
to the priestesses of Dodona related to actual oracular practice there is not 
discussed in the recent commentators: C. Ritter (Leipzig, 1914), Hackforth 
(Cambridge, 1952), K. Hildebrandt (Kiel, 1953) and G. Galli (Bari, 1949). 
Plato’s contrast between the state of the prophetess when normal and when in- 
spired is worked up into a literary motif in Aelius Aristides, 2, 11 and 12, 10. 
Maximus Tyrius, 8 1b transfers the point to the Selloi. 

© Plu. 3, 397b = Heraclitus, fr. 92. 

-7 Paus. 10, 12.10. 

8 (1) DH. 1, 19, 3; Macr. Sat. 1, 7, 28. In both versions, which differ in 
some points, τῷ πατρί is used of Cronos (Saturn). 
(2) DH. 1, 67, 4. Διὸς κούρης is used in reference to Athena. Cf. infra, 
pp. 146 ff. 
9 Paus. 7, 25.1. Cf. infra, p. 131. 

10 Scr. 6, 1, 5; St. Byz. s.v. Πανδοσία. 

11 Callisthenes, F.Gr. Hist. 124 f. 22 (a) and (b) = Cic. de Div. 1, 34, 76 and 
2, 32, 69. 

12 ‘The latest editor of the Speech against Midias, Jean Humbert (Budé, Paris, 
1959, Vol. II, pp. 11 ff.) rejects these two oracles as late insertions in our mss. 
His emphasis on the corrupt state of our text seems a weak argument. It is due 
to the peculiar vocabulary and style of documents; entirely different from the 
rest of the copyist’s material. The occurrence of both prose and verse in the 
Delphic response is not an argument for spuriousness, since this combination 1s 
found elsewhere (e.g. Parke and Wormell, D.O. II, no. 17). One strong argument 
against supposing that they are forgeries is that the quotations from Dodona 
include one oracle which does not mention Dionysus and so is completely 
irrelevant to Demosthenes’ discussion. Presumably it was dragged in originally 
by his mistake when making extracts from responses given to the Athenian 
state. Also the Dodonaean oracle appears to have contained the proper title of 
Zeus Naios (though corrupted in our mss. to vapw). This epithet, correctly 
restored by Buttman, is scarcely known from literary sources. Cf. supra, p. 68. 
So probably Goodwin in his edition (p. 33) 1s right in stating: “These oracles 
may be genuine. They are not to be discredited on the grounds which cause 
the rejection of most of the laws and other public documents in the extant 
orators.’ 

13 Parke and Wormell, D.O., II, no. 282. 

14 Demosthenes, 21, 53. Humbert translates with comment: ‘signifie l’Inter- 
préte de Zeus.’ Goodwin annotates: “ὁ τοῦ Alos: sc. tpopytns.’ J. H. Vince 
translates: ‘the prophet of Zeus announces’ without comment. The earliest 
reference I have found is H. Weil (Paris, 1877) ‘sous-ent. προφήτης. C’est le 
prétre qui transmet la réponse du dieu.’ 
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15 Str. 7, fr. 1. (Loeb) = St. Byz. s.v. Δωδώνη. 

16 Cf. Parke and Wormell, D.O., I, 338 (discussing this example): also pp. 
272 and 280. The earliest instance of a begging oracle of this kind from Delphi 
is D.O., II, no. 260. 

17 Cf. supra, pp. 11, 35, 68, 81, and 83. 

18 Menander, fr. 66 (Kock) ; St. Byz.s.v. Δωδώνη; Call. fr. 483 (Pfeiffer) and 
Hymn, 4, 286. 

19 Demon ap. St. Byz. s.v. Δωδώνη; Suid. s.v. Δωδωναῖον χαλκεῖον; Sch. 
B. Hom. 1]. 16, 233; Eustath. Od. 14, 1760. 

20 Polemon and Aristides ap. St. Byz. I.c. Aristoteles in place of Aristides 
in mss. of Suidas, l.c. and Sch. Hom. I.c. Cf. Pliny, HN, 36, 194 (describing 
Porsenna’s tomb) for a loose reference to ‘exapta catenis tintinabula quae 
vento agitata longe sonitus referent ut Dodonae olim factum’. 

21 A. B. Cook, 7HS, 22 (1902), 12. 

22 Str. 7, fr. 3 (Loeb). For an allusion to ‘the whip of the Corcyreans’, Ar. 
Av. 1463. But this is otherwise explained in the scholia and the Paroemio- 
graphers as a proverbial phrase derived from the huge whips used by the 
Corcyreans to maintain public order (Zen. 4, 49; Diogenian. 5, 50; Plu. 
Prov. 12; Apostol. 9, 69). For the familiar use of the phrase in the fourth century 
cf. Lycurgus ap. [Plu.] 842d. Zenodotus and the scholia appear to quote 
Aristotle’s Corcyraean constitution for the explanation (F.H.G., Vol. II, p. 149, 
fr. 139). 

23 Clem. Al. Prot. 2, 11, 1. repeated in Euseb. P.E. 2, 3, 1 and paraphrased in 
Theodoret. Gr. Aff. Cur. 10, 3, p. 243, 3. He refers to both λέβητα Θεσπρώτιον 
as well as the Δωδωναῖον χαλκεῖον. Whether the former is the cauldron 
into which Myrtile was thrown (cf. supra, p. 72) is not clear. For its use by 
inarticulate demons, Suidas, s.v. Δωδώνη; Sch. B. Hom. Jl. 16, 233. 

24 Philostr. Im. 2, 33. 

25 Call., h. Ap. 286. 

26 Lucan, 6, 425 with the scholia. Cf. also the ambiguous remark in Val. 
Max. 8, 15, ext. 2. [Amphiaraus] cuius cineres idem honoris possident, quod 
Pythicae cortinae, quod aheno Dodonae, quod Ammonis fonti datur. The 
ashes of Amphiaraus could be regarded as an instrument of prophecy and also 
the Delphic tripod. But there is no evidence that the fountain at Ammon was 
used for this purpose. Cf. infra, pp. 199 and 245. 

27 Frazer, Golden Bough?, The Magic Art, ii, 358 ff. and A. B. Cook, Zeus, II, 
826. 
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The site of the sanctuary of Dodona is near the foot of a low hill, 
which lies towards the head of the deep valley of Tcharacovitsa. 
It is some twelve miles from Jannina, until lately only reached by 
one steep and difficult mountain road studded with hairpin bends. 
The identification with the ancient oracular centre was made con- 
jecturally by Christopher Wordsworth in 1832,' but was not 
established until Constantine Carapanos in 1875-76 organized an 
extensive excavation of the site. At a date so early in the history of 
archaeological research, it is not surprising that his methods were 
entirely unscientific. He was evidently not unaware of the use of 
the spade to reconstruct history, but his technique for this purpose 
was almost non-existent, and apart from the unearthing of several 
scattered buildings his main result was the discovery of a number 
of bronze statuettes and other metal fragments, including quanti- 
ties of inscribed lead tablets. ‘The results were described in his book, 
Dodone et ses Ruines, published three years later:* and the small 
finds are now preserved in the National Museum in Athens. 

But Carapanos had not been entirely successful in controlling his 
excavation, and various bronzes from the site turned up later out- 
side Greece. The most important group found its way by purchase 
to the Berlin Museum where it was sumptuously published, with a 
dedication to the Kaiser, by Kekulé von Stradonitz and H. 
Winnefeld in 1909.° 

The site itself remained untouched after Carapanos’ plundering, 
until 1920 when the Greek Archaeological Society arranged one 
season’s excavation by G. Soteriades.* Again there was an interval 
until 1929 when Demetrios Evangelides came on the scene. From 
that year until 1959 he conducted a succession of brief, but recur- 
ring digs, sometimes held up by lack of funds or interrupted by the 
war, but managing gradually to clear the main structures of the 
sanctuary and make sense of Carapanos’ confused foragings. Par- 
ticularly by going down to prehistoric levels Evangelides was able 
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to extend the view of Dodona’s past far beyond the surface re- 
mains. He published current reports on his results regularly and 
carefully in the Prakizka of the Archaeological Society or in the 
local learned journal, Epeirotika Chronika.° But unfortunately he did 
not live to produce a formal survey of the site and the excavations 
as a whole; and though his reports were very adequate within their 
limits, Dodona raises certain general problems which call for 
discursive discussion by an archaeologist well acquainted with the 
evidence. 

The gap has to some extent been filled by S. I. Dakaris, the 
ephor of antiquities in Epirus, who had assisted Evangelides in his 
last campaigns and has since then cleared the Greek theatre and 
generally put the site in order. In a number of publications he has 
summarized the results of the excavations and the history of the 
buildings.°® 

Probably the remaining areas within the sanctuary which are 
still unexcavated would not yield significant material comparable 
with what has already been found. But the acropolis of Dodona on 
the top of the hill immediately adjacent to the sanctuary still re- 
mains untouched. It is an irregular oblong of some two hundred 
yards-on each side surrounded by a Hellenistic wall fortified with 
towers. Though its evidence would presumably be secular rather 
than religious, there is no telling what further light it might cast on 
the history of Dodona and its inhabitants. 

Therefore when one calls in the evidence of archaeology to 
supplement that of literature, one must recognize that future 
excavations’might amplify and change the picture, and that even 
what has already been found still gives scope for additional 
investigations and discussion. 

It was one of Evangelides’ greatest achievements to have shown 
that the site of the sanctuary had been occupied extensively in pre- 
historic times. Hand-made pottery of the neolithic style was found 
in great quantities all over the site. In a layer some 0.25 metres in 
thickness in places it underlay the surface at depths varying from 
1.30 to 0.55 metres. The potter’s clay is ash black with occasional 
red markings and contains many gleaming white crystals. It 15 
hand worked and of good appearance with smooth polish. The 
shapes that can be reconstructed suggest connections in three 
directions, all of which would seem to fit plausibly with our ancient 
traditions. The occurrence of handles of what Heurtley called the 
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wish-bone shape shows a close connection to similar finds on sites 
in Macedon and Thessaly. This type of handle appears in Macedon 
by the middle of the third millennium B.c. and later spread south 
to Thessaly and Aetolia. Hammond conjecturally dates its intro- 
duction to Epirus about 1700 B.c. It appears to imply some com- 
munity of culture linking prehistoric Epirus with the inhabitants 
of Macedon and Thessaly over the passes of the Pindus range. Also 
some pieces from Dodona show such resemblances to finds on 
Leucas that Evangelides writes of them as material from the same 
workshop. This fits with contacts between Dodona and the Ionian 
islands. Evangelides also noted some stylistic connections with 
Thermon in Aetolia.’ 

Compared with the pottery from Macedon and Thessaly 
Dodona is poorer in elaboration of shapes and in technique. It 
lacks the incurved lip, and is without painted designs or glazing, 
but there is more emphasis on rope-patterns and plastic moulding. 
In fact the potters of Dodona while sharing a common style with 
their neighbours to the north-east, east and west, had also some 
local characteristics, partly the consequence of their greater isola- 
tion from external influences, but also due i in part to their in- 
dividual style. 

Evangelides found himself unable to distinguish earlier and later 
strata in the prehistoric layer. But the preponderance of earlier 
types seemed best explained on the hypothesis that the com- 
munity was more thriving then and for some unknown.reason was 
gradually reduced in population in later periods. A stranger fact 
to explain is the entire absence of buildings. Though Evangelides 
had found in great abundance the food vessels, loom-weights and 
other such materials of prolonged human occupation of the site, he 
quite failed to identify the foundations of any prehistoric dwellings. 
At most one prehistoric hearth has been located.® Of course, the 
area is not fully explored and particularly the top of the hill where 
the Hellenistic city stood is quite unexcavated. But it is hard to 
explain why if the neolithic inhabitants had their houses elsewhere 
on the site they scattered their sherds so freely in layers all over the 
later sanctuary. An easier explanation is to suppose that the 
people of the hand-made pottery were nomadic or.at least 
migratory in their habits. If instead of building permanent houses 
they had come to Dodona seasonally each year with flocks and 
herds, a layer of broken pot sherds could accumulate on the site, 
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while their temporary shelters erected afresh each ycar might 
have left no trace for the archaeologist.? 

What brought them to the site we cannot tell for certain. It 
might be that the Tcharacovitsa valley offered convenient pastur- 
age in summer. Dodona is at a height of about 1600 feet above sea 
level. It was probably more wooded in earlier days, but even now 
it produces large and shady trees compared with much of Greece, 
and Mount Tomaros, now as in antiquity, was provided with plen- 
tiful springs. So the purpose of the prehistoric inhabitants may 
have been to find a place for their flocks in the hot weather. None 
of Evangelides’ finds of the neolithic style furnished any evidence 
of a local cult. So while it is likely enough that even at this early 
date the worship of a god was practised amid the oak trees, no 
proof of it is forthcoming.*® 

Another remarkable feature, again of a negative character, is the 
absence of any pottery of either Middle and Late Helladic or pre- 
geometric type. The neolithic strata are immediately overlaid by 
strata of the historic period, beginning with bronze fragments 
dating from the eighth century. ‘The absence of pottery imported 
from the Mycenaean world is perhaps to be taken as typical of 
Epirus. A small quantity of the pottery found at Dodona and also 
elsewhere in Epirus suggests resemblances to Minyan ware from 
Messenia and would probably be of Middle Helladic date. The 
coast of Epirus has yielded sherds of Mycenaean pottery (Late 
Helladic ITI), and three kilometres from Parga, north of the 
mouth of the river Acheron, a tholos tomb was found containing 
sherds of Late Helladic III b.** But no Mycenaean pottery has been 
found inland at Dodona. So unless new discoveries upset the 
present evidence, the picture produced is of occasional trade and 
perhaps local settlement from southern Greece up the shore of the 
Ionian sea, but no regular penetration inland. 

It appears as if weapons penetrated where pottery did not. For 
among the objects found by Carapanos can now be identified a 
horned rapier of bronze and an iron sword.’* The former is of a 
type characteristic of Late Helladic II at Mycenae (1500-1400 
B.c.) but examples from Dendra show that it might have lasted 
well into the next century. The sword 15 a typical example of the 
close of Late Helladic III (about 1200-1100 B.c.) and 1s of a kind 
found widely throughout the Mycenaean world. These two are not 
isolated examples, for other rapiers and swords of southern origin 
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have been found elsewhere in inland Epirus. Hammond is probably 
right in conjecturing that besides the sea routes there existed a 
continental route northward for trade from the Mediterranean 
which passed through this region on the way to central Europe. 

The trade was probably not all one way. A number of other 
finds made at Dodona by Carapanos and elsewhere in Epirus 
show northern influence in about the same period. In one of a group 
of graves near Kalbaki Dakaris found a one-bladed knife with 
riveted haft of a Hungarian type from the Urnfield culture of the 
thirteenth century B.c. A much larger knife of the same type was 
excavated by Carapanos. At Kalbaki in the same graveyard 
Dakaris found a Mycenaean dagger of Late Helladic III b anda 
necklace with beads of amber, chalcedony, rock crystal and clay. 
These finds beautifully illustrate the opposite lines of trade meeting 
in north-west Greece.’? Another Hungarian import is a bronze axe 
from Dodona which belongs to the same Urnfield culture.'* 
Hammond has also identified a double-bladed axe from Dodona as 
similar to one from Kilindir in the Vardar valley and related to 
Danubian types.’ Of course it would not be safe to assume that 
these weapons all came in the course of trade. Some at least may 
mark the track of an invader, and Hammond is particularly in- 
clined to see in the northern objects the armament of the con- 
queror. Certainly it is unlikely that, if a Mycenaean king had 
marched north and occupied Epirus, he would have left no other 
signs of his conquest. 

After the prehistoric layer at Dodona and immediately on top 
of it were found no geometric pottery of the style produced in the 
rest of Greece, but some fibulae, legs of tripods, and a few bronze 
figurines all to be assigned to the eighth century B.c. and typical 
enough of the Hellenic art of that time. They are the earliest 
examples of what prove to be a more and more plentiful supply of 
miscellaneous bronzes reaching down in date throughout the 
archaic period. The problem is how to explain the occurrence of 
these finds in direct sequence after layers characterized by pottery 
which would be classed as neolithic. As Evangelides suggests, we 
are faced with two extreme alternatives: either we must suppose 
that after the prehistoric period there was an interval (leaving no 
trace) when the site remained uninhabited, and followed by the 
gcomctric pcriod in which occupation was resumed with the 
foundation of the oracle, or else we must suppose that the neolithic 
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style of pottery continued to be made virtually unchanged down 
to the geometric period. Either hypothesis has its difficulties. But 
surely if there had been a gap of some centuries at least when 
Dodona was unvisited by native shepherds the excavators would 
have found some indications in the form of a layer of soil without 
traces of human artefacts? As it is, they report the Hellenic geo- 
metric as directly overlying the neolithic. Hence it seems best with 
Evangelides to suppose a local perpetuation of the neolithic style 
down to the time when archaic Greece began to introduce its 
influence into Epirus.’® 

It is worth while to pause and note that this archaeological pic- 
ture may not be difficult to reconcile with our literary evidence. 
As we saw in Homer, Dodona is on the outmost edge of the known 
Greek world. In the Catalogue it is inserted as an uncomfortable 
extension to Thessaly, and neither the chieftain nor his tribes ever 
occurs in the action of the poem. In Achilles’ prayer Zeus of 
Dodona dwells far off, and his priests are highly peculiar in their 
unhellenic and primitive practices. Even in the Odyssey, where it is 
not regarded as strange that Odysseus should stop to consult the 
oracle of Zeus, it is perhaps significant that it is the first point at Ὁ 
which he is pictured as entering the known world after his wan- 
derings in the beyond. 

No doubt scholars will be found who will interpret these passages 
as reflecting into the past of the second millennium B.c. condi- 
tions which only existed in the geometric period at earliest. But to 
me, at least, it seems much more plausible to suppose that the 
Homeric picture 15 broadly true and quite consistent with our 
archaeological evidence so far as it goes. In the second millennium 
the site of Dodona was occupied by a very primitive people, who, 
if they were Greeks, had not acquired any of the culture which 
their contemporaries in Mycenae possessed. They may have only 
lived seasonally at Dodona, except for a few priests who perhaps 
stayed all the year. They were rarely visited by travellers from 
outside Epirus, and those who did come have left us few material 
traces of their pilgrimages. | 

With the geometric period the picture changes somewhat. The 
bronze objects found—fragments of tripods, figurines, fibulae— 
can best be explained, not as private furniture, but as offerings 
dedicated to the god.’ The series, as we have seen, run on con- 
tinuously and in increasing quantity till we reach the inscribed 
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dedications of the classical period, when the intention of the 
dedicator is beyond doubt. Most of the archaic dedications could 
not be said to have any special local significance. The tripods, 
brooches and statuettes are the same kind of objects as found at 
other archaic temples. Only the doves and figures of Zeus wielding 
a thunderbolt from the late archaic period have a special topical 
significance. The local origins of many of the statuettes, par- 
ticularly from 600 B.c. to the classical period, can be plausibly 
conjectured. Again and again the examples are classed as Corin- 
thian, Laconian, or at least generally Peloponnesian. It is not until 
the mid-fifth century that examples of probably Ionian origin are 
recorded. Of course the location of the workshop does not prove 
that the man who dedicated the object came from the same dis- 
trict. But generally a contrast with Delphi is noticeable. While the 
buildings and objects dedicated to the Pythian Apollo frequently 
show Eastern connections and our literary sources agree in the 
picture that the enquirers at Delphi often came from Ionia or the 
Aegean Islands, the dedications at Dodona in the archaic period 
suggest a clientéle completely or almost completely confined to the 
Peloponnese and west Greece. 

The bronzes from Dodona are a striking collection, giving a 
strong impression of the importance of the site, but the really 
remarkable result of the excavation, disclosed originally by 
Carapanos, was the finding of the leaden inscribed tablets. He 
published the texts of some 27, and Pomtow put the number up to 
35 by reading some of those neglected by Carapanos. Gomperz 
edited a couple of further fragments which had been sold separ- 
ately. Also the Berlin museum acquired an additional number. 
These were known for some twenty-five years when Evangelides’ 
excavations started to produce many more. Some 100 have been 
published and there is still a certain amount of unpublished 
material in the Museum in Jannina, some of which at least could 
be read satisfactorily. ‘hus the lead tablets represent the evidence, 
sometimes very fragmentary for a minimum of about 150 enquiries. 
For each of these documents contains at least one question asked 
of the oracle. Sometimes in fact they give indications of more than 
one question each. For evidently the tablets could be re-used and 
some of them are clearly palimpsests, on which some earlier 
message has been rubbed out to allow of the inscribing of a later 
one.'® 
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This was no doubt one of the reasons for the choice of lead as a 
material in the working of the oracle. It was cheap enough, easy to 
inscribé and could be re-used. All these factors were of i importance, 
for it is clear from our surviving specimens that the questions were 
written in the most miscellaneous forms of handwriting, in differ- 
ent varieties of the Greek alphabet and with all the variations of 
spelling and grammar which the individual might give to his en- 
quiry. The conclusion to be drawn is that the lead tablets were 
written on by the private enquirer himself, in most, if not all, 
instances, and it was therefore of importance for him to have 
a material which would not be expensive and which even an 
untrained writer could inscribe. 

The informal character of these documents is a clear pledge of 
their authenticity. But this widely varying selection of styles of 
writing with various degrees of education makes it somewhat of a 
task to assign dates on epigraphical grounds. However, few, if any, 
can be as early as the sixth century B.c. and at earliest must date 
from the closing years of that century. For the next two hundred 
years they are quite plentiful with perhaps more in the later than 
the earlier century. Some may date after 300 B.c. but generally _ 
there are none which need be attributed to a period after 250 B.c. 
The tablets seem to have been found not in one exclusive area or 
stratum of the sanctuary, but scattered in dumps all over it. Hence 
with this evidence for between one and two hundred enquiries by 
means of lead tablets one may hazard the supposition that we 
have a fair cross-section in time of the working of the oracle. This 
points to a practice starting not much before 500 B.c. and ending 
after the middle of the third century B.c. 

The shape and size of the tablets and the form in which they 
were found may offer some indications about the oracular pro- 
cedure. The lead is not cut in square or oblong shapes like pages, 
but in narrow bands like short ribbons. The writing in some two to 
four lines always runs along the length of the band, and in nearly 
every instance the lead has then been neatly folded several times 
so as to conceal the writing inside. A typical example from, 
Carapanos’ original finds is about 3 inches long by an inch wide 
and was folded into four sections by means of three folds. ‘This 
process of folding was evidently the reason for the shape of the 
lead, which lent itself to rolling up like a ribbon. Also it frequently 
explains the fragmentary state of the enquiries because in many 
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instances the lead had broken along one or more of its folds 
reducing the band to segments, which often have not been 
preserved as a whole. | 

Another feature about the tablets is typical and significant. The 
enquiry is always written on one face only and is never carried 
over to the reverse. But it 15 usual enough for something to be 
written on the back: sometimes a single letter, probably intended 
as a serial number, sometimes the name of the enquirer or an 
abbreviation of it, sometimes a reference to the subject of the 
enquiry in brief. These short notes are often very difficult to 
interpret, but their purpose generally seems to be to enable some- 
one to identify the enquiry without having to unroll the lead rib- 
bon again and read its contents. Also from the circumstance that 
so many of the enquiries were found rolled up, it is evident that that 
was the state in which they were left at the end of the enquiry. 

This indication of a method of consultation in which the 
enquiry was written.on a lead ribbon, rolled up and then marked 
with some identification on the outside invites one to compare it 
with descriptions of oracles where the enquiry was submitted in 
writing. For Dodona we have no description of a consultation 
which covers this aspect in detail. But elsewhere in the Greek 
world instances occur which can be examined for analogies. 
Except for one example they come from periods of later date than 
the time when this method was in use at Dodona. The only in- 
stance contemporary with the flourishing of the Epirote oracle is a 
rather remarkable and actually unique example from Delphi, 
known from a detailed account in an Attic inscription of the fourth 
century B.c.'? In 352 B.c. the Athenians wished to ascertain from 
the Pythian Apollo whether or not they should leave untilled 
certain sacred land at Eleusis, and the official method used was 
laid down in the following instructions. 

“The secretary of the council is to write on two tin tablets, equal 
and similar, on the one: “‘whether it is better and more good for 
the people of Athens that the Basileus lease the land that has 
already been cultivated within the bounds of the. sacred meadow 
for the purpose of building a portico and providing additional 
equipment for the sanctuary of the Two Goddesses”: and on the 
other tin tablet “‘whether it is better and more good for the people 
of Athens to leave untilled to the Two Goddesses the land that has 
already been cultivated within the bounds of the sacred meadow”’. 
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When the secretary has written it, the chairmen of the Prohedroi 
is to take each of the tin tablets and roll it up and having wrapped 
it in wool he is to place it in a bronze jar before the people. The 
committee of the council are to prepare these things and the 
treasurers of the Goddess are to bring down a golden and a silver 
jar immediately to the people, and the chairman is to shake up 
the bronze jar and draw out each of the tin tablets in turn and is 
to place the former in the gold jar and the latter in the silver jar 
and to tie down the lids and the chairman of the committee is to 
seal it with the state seal and any other of the Athenians who 
wishes may seal beside him. Whenever then they have been sealed 
down, the treasurers are to carry them up to the acropolis. The 
people are to elect three men, one from the council, and two from 
all the Athenians, who are to go to Delphi to enquire of the god 
in accordance with which of the two writings the Athenians are to 
act with regard to the sacred meadow, whether in accordance with 
that in the gold jar or that in the silver, and when they have come 
from the god, they are to bring down the Jars and are to read to the 
people the oracle and the writings on the tin tablets, and in accord- 
ance with which of the writings the god shall choose that it is 
better and more good for the people of Athens, according to that. 
they are to do.’ 

This unique and peculiar method of consulting the Delphic 
oracle is, of course, much more elaborate than the procedure 
which must have been used by hundreds of very ordinary private 
individuals consulting Zeus. Yet there are some analogous features. 
The Athenian enquiry was written on tin, not lead, but it was 
rolled up like the tablets from Dodona. Evidently one of the 
reasons for choosing these odd metals for writing on was because 
they could be treated in this way. Actually.the Athenians were not 
content to write one enquiry and leave it to the oracle either to 
accept or reject it as ‘better and more good’. They wrote out both 
alternatives and made the Pythia choose. There is no sign that at 
Dodona those consulting the oracle submitted alternatives, for 
two questions from the same enquirer have never been proved. 
Again in the Athenian instance the written enquiries never left 
Athens, but were held on the acropolis, while the oracle was 
simply asked to choose between the contents of a gold or a silver 
jar. At Dodona the enquiry written on lead was apparently handed 
in to the priestly officials. But even so its rolled-up state seems to 


H 


04 THE ORACLES OF ZEUS 


have been meant to exclude the use of human intelligence on the 
part of the priests or priestesses in determining their answer, and 
the purpose of the use of the tin tablets at Athens was similar. 
There it was to guarantee that the chairman would not know 
which of the two alternatives he was putting into which of the two 
jars. 

The Athenian instance is unique among surviving records, and 
the very fact that the whole procedure was described in such 
detail in a public decree, instead of merely stating the questions to 
be asked, certainly implies that it was a highly exceptional method. 
Why it should have been used on this occasion can only be con- 
jectured, for there is no ancient statement on the subject. Pre- 
sumably for some reason the Athenians were particularly anxious 
to exclude any possibility of human collusion in determining the 
answer. Perhaps this was because feelings were running strongly 
on the question in Athens. But also the state of affairs at Delphi 
may have had something to do withit. The Third Sacred War was 
at its height, Onomarchus had seized the treasures of Apollo, and 
the rebuilding of the Temple, destroyed in 373, was practically 
suspended. Hence it would be difficult to suppose that the Delphic 
oracle was functioning normally, and though the majority of 
Athenians were sympathetic to the Phocian occupiers of the sanc- 
tuary, even they may have felt that in the’ circumstances it was 
best on a controversial issue to institute this peculiar confidential 
method which approximated to asking the Pythia to draw lots 
between the two unknown alternatives. 

The only significant point of comparison between the Athenian 
consultation of 352 B.c. and the methods at Dodona seems to be 
the use in very different contexts of inscribed tablets of metal 
folded for reasons of security. If we seek for other examples of 
written enquiries at an oracle we have to go to instances later in 
date than the period of oracular activity at Dodona. Another 
example is known from an inscription of about Ioo B.c. from 
Corope near the eastern shore of the Pagasaean gulfin Thessaly.”° 
There was a local temple of Apollo which was evidently in Hel- 
lenistic times under the control of the city of Demetrias and the 
inscription records a decree of the city regulating the procedure of 
the oracle which is described as ‘ancient and greatly honoured by 
our ancestors’. It is implicit that the consultations had lately been 
held in a disorderly way and that the new system 15 to restore 
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dignity to the ceremonies. Rules are laid down that the procession 
is to consist of the priest of Apollo, and one each of the generals and 
of the guardians of the laws, one council member as treasurer, the 
secretary of the god, and the prophet. Those not able to attend 
through illness or absence abroad are to provide substitutes. Three 
‘rod-holders’ are to be enrolled as beadles from the younger 
citizens and ‘are to have authority to restrain the disorderly’, for 
which they are to receive a drachma a day for two days as wages. 
“Whenever those aforementioned have arrived at the oracle, and 
have accomplished the sacrifice in the ancestral manner and the 
omens have proved propitious, then let the secretary of the god 
receive after it the entries of those wishing to consult the oracle and 
let him write up all the names on a whitened board and let him 
exhibit the board immediately in front of the temple and let him 
lead in the enquirers calling on them according to the order of 
each record, unless priority of admission has been conceded to any 
enquirer. But if the enquirer called on is not present, let him lead 
in the next, until the enquirer called on arrives. The previously 
recorded officials are to be sitting down in the sanctuary in an 
orderly manner in white robes, garlanded with garlands of laurel, 
purified and sober and receiving the small tablets from those con- 
sulting the oracle. When the consultation has been completed, 
having placed the tablets in a jar, they are to seal it with the seal 
of the generals and guardians of the laws and likewise with the 
seal of the priest and are to let it remain in the sanctuary. On the 
following day the secretary of the god is to bring forward the jar 
and show the aforementioned seals and open it and give back the 
little tablets to each calling them up in accordance with the 
record.’ At this point the inscription is tantalizingly broken and 
after a lacuna of some 24 letters only the words ‘the prophecies’ 
can be read. When the decree resumes, it is concerned merely with 
the beadles and their appointment. 

Unfortunately for any research into the procedure at Corope the 
most vital part of the inscription from this point of view is illegible; 
otherwise generally the decree was concerned with the dignity of 
the observance and not with the oracular method. All that appears 
certain is that on the stated day after an auspicious sacrifice had 
been offered the enquirers gave in their names and were then called 
in for consultation of the oracle in the order determined. The 
consultations which took place in series were concerned with the 
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handing:in of small tablets. We are not told whether these were 
ordinary writing tablets or were sheets of lead or of other material. 
This 15 the point at which the decree is seriously unclear about a 
procedure which was presumably familiar to those who read it. 
‘When the oracle had been completed’ the tablets were sealed in 
a jar, and were returned in the same order next day to the en- 
quirers. Here if we are to investigate oracular procedure, every- 
thing depends on the exact meaning of the phrase ‘when the 
oracle had been completed’. If one is to understand from this that 
the whole business of consultation, both enquiry and answer, was 
settled before nightfall on the first day,.then it follows, as Louis 
Robert has argued,** that the lacuna contained nothing bearing 
on the oracular procedure, which was already finished. This leaves 
one with the problem why the tablets are left in the temple sealed 
in a jar for the night. Robert argues that this was part of the 
*“Eukosmia’—the good order—which it is the purpose of the decree 
to regulate. It would, he suggests, have been too late in the day to 
give them back properly after the sacrifice and the consultation. 
So the return of the tablets 15 left till the morning. This explanation 
is possible, but seems an unsatisfying account. Would it not have 
been more reasonable for the decree to contain some phrase, such 
as ‘if, when the oracle has been completed, the hour is late’? Also 
why have apparently all the enquirers to wait a whole night? 

In spite of Louis Robert’s forceful analysis of the text, one is 
still led to wonder whether the night itself had some significance 
in the consultation. Here the obvious example from later literature 
to cite is the oracle of Amphilochus and Mopsus at Mallus in 
Cilicia, about which Plutarch in the essay on ‘the failure of the 
Oracle-centres’ (c. A.D. 100) tells an interesting story.?* The 
Roman governor of Cilicia some time before under the influence 
of some Epicurean doubters had decided to test the oracle. He sent 
a freedman with a sealed tablet in which the question, unknown 
to anyone but himself; had been written. The man, ‘as was the 
custom’ spent the night in the shrine, and slept and told the follow- 
ing dream. Someone of handsome appearance stood by him and 
uttered the one word ‘black’ and no more, but vanished im- 
mediately. The governor was dumbfounded at the report and after 
a gesture of reverence opened the tablet and showed that the 
question had been ‘Shall I sacrifice to you a white bull or a black?’ 
The story may have been piously worked over for the credit of the 
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oracle, but the main point is that it evidently illustrated a possible 
procedure, which was customary at Mallus. Enquirers came with 
sealed tablets (presumably containing either their own or other 
people’s questions), slept in the shrine and by their dreams de- 
duced the answer. This or some similar ritual of ‘incubation’ was 
very usual in connection with temples of healing. Evidently at 
Mallus it could be used normally for general enquiries, and it 
would be possible to suppose the same method in use at Corope. 
The fact that the decree contained no detailed instructions about 
the rite of incubation itself is not a safe base for an argumentum ex 
silentio. The sealing of the enquiries in a jar, if they were already 
individually sealed, perhaps involves an unnecessary amount of 
precaution. On the other hand the returning of the tablets to the 
enquirers the next day was presumably meant to allow them to 
satisfy themselves that their questions had not been opened or read 
by any human agent. 

If we do not suppose incubation, in the matter of the oracle of 
Mallus, at Corope, then the only other analogy on which to base 
an explanation is the method used, according to Lucian, by Alex- 
der of Abonuteichos.** This prophet, operating in the reign of 
Marcus Aurelius, used to received enquiries on rolls, tied up and 
sealed. After withdrawing into the sanctuary he called the en- 
quirers in individually and gave them back their rolls still sealed 
but with the answer written beneath. Lucian, of course, explained 
the procedure as sheer trickery. Alexander manipulated the 
documents in various ways so as to remove and replace or to 
counterfeit the seals. Stahlin was prepared to picture the procedure 
at Corope in this sense.** He assumes that the tablets were un- 
sealed when put in the jar, and that it was shown next morning 
sealed to the state officials so that they could vouch that it had been 
untampered. But the tablets, then, he supposes proved to contain 
the answers, and suggests that the vase had a double bottom. 
Louis Robert seems right in demonstrating that this construction 
has little foundation in the decree. The critical passage is missing, 
but there is nothing to show that the tablets were miraculously pro- 
vided with answers. Also in general it is hard to imagine that-a 
Greek state would seriously have authorized by public decree an 
oracular procedure based on an obvious piece of conjuring or at 
this date have been so simple as not to recognize the possibility. It 
is quite another thing to suppose, even on the very prejudiced 
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testimony of Lucian, that a private individual might perpetuate 
successfully for some time a piece of charlatanry such as he 
describes. 

Our excursion through the oracles of Apollo at Corope, of 
Amphilochus at Mallus, and of Alexander at Abonuteichos has 
covered the chief examples of ancient oracular enquiry by the use 
of written methods. But it is not likcly that any of these examples 
will help us greatly by analogy in interpreting Dodona and its 
leaden strips. First of all we can rule out the method of Alexander. 
The documents as preserved contain questions but not answers, 
unless in a very few doubtful instances. If the purpose of the use of 
the lead strip was to receive an answer written on it, obviously 
their occurrence would be normal and not rare. But there is also a 
difference from the methods at Corope and Mallus. Always at 
Corope, and sometimes at least at Mallus, the written enquiry was 
given back to the enquirer: at Dodona it seems evident that the 
tablet was not. The relatively large number of tablets found make 
it incredible that they were all ones which had been left behind by 
enquirers, This is especially true of the several enquiries from 
states, of which the embassies would presumably have carried 
away the tablets, if they had been returned to them. Still more, the 
tablets frequently show evidence of more than one layer of 
writing. Evidently they were used and re-used by different en- 
quirers, and the easiest way to explain this it to suppose that after 
they had been written on by the enquirer and handed in to the 
priestly authorities they were not returned to the enquirer again, 
but were issued once more to a second enquirer so that he could 
write his enquiry on it. Presumably between one employment and 
the next the tablet was flattened and smoothed so as in a rough way 
to delete the first enquiry and produce a suitable surface for the 
second. This probably was yet another reason behind the choice of 
lead, which is generally not a usual material to write on in 
antiquity. It was cheap compared to bronze, it was simple to 
inscribe by scratching, it could be folded to conceal the text and 
finally it could be smoothed for re-use more easily than another 
common metal. 

How then are we to picture these tablets as used ? The best clue is 
to be found in the passage from Callisthenes which we have al- 
ready discussed.*? When the Spartan ambassadors were engaged in 
consulting ‘the oracle on the subject of victory, and had duly 
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placed the vessel in which were the lots, a pet monkey of the King 
of the Molossi upset the lots themselves and all the rest prepared 
for drawing lots’. The reasonable interpretation is that the 
Spartan ambassadors had written an enquiry concerning victory 
on a leaden tablet and had put this in a jar; perhaps together with 
other tablets from other enquirers. Presumably if the mischievous 
monkey had not ruined the ceremony, the main stage of the con- 
sultation would have been when the priestess extracted the tablet 
from one jar and at the same time drew some lot which provided 
an answer from the same or from some other jar. This kind of 
procedure would explain several features of the lead tablets. Their 
small size when rolled up would make them very convenient for 
dropping into the mouth of a vase and still more convenient for 
extracting from inside a vase while held in the closed hand. Also 
the feature of marking the outside of the tablet with a name or a 
number or a summary reference to the contents is explained. The 
priestess evidently did not unroll and read aloud the enquiry. In 
fact, if required, its contents could remain permanently confiden- 
tial and known only to the god who could presumably compre- 
hend an enquiry even when wrapped up in a roll of lead. All that 
was necessary was for the tablet to have some identifying mark on 
its exterior. If the contents were already divulged, this could be a 
summary allusion. But it could more often be the name of the 
enquirer or a serial number. If so presumably the priestess would 
announce, forexample, that the god’s answer to Callias was favour- 
able or the god’s answer to the fifth enquirer was unfavourable. 
The use of a jar to hold the enquiries and of metal strips rolled 
up has analogies from the fourth-century Athenian decree which 
we have already discussed. The use of the lot at major sanctuaries 
in the classical period would have seemed much less probable 
before the discovery of the interesting inscription at Delphi re- 
cording a ‘convention governing enquiries from the island of 
Sciathos.*® This document shows that in the first half of the fourth 
century B.c. at Delphi there was a tariff for those who consulted 
the oracle by ‘the two beans’. As Amandry has shown in a detailed 
discussion, this evidently alludes to a method of drawing lots for 
answers. Presumably different coloured beans gave different 
meanings: e.g. white for a favourable omen and black for an 
unfavourable. A great many of the questions recorded on lead from 
Dodona are so framed that they could be answered by such a 
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method, for they ask ‘whether it is better and more good’ that 
such and such be done. Here a favourable lot would presumably 
give assent, an unfavourable lot would indicate the negative. The 
other form of question is sometimes to ask to what god or hero wor- 
ship is to be paid so as to obtain some result. Here alternative beans 
of black or white would not be adequate, unless the priestess were 
herself to have gone through a list of deities and have ascertained 
approving or disapproving omens for each. Another and easier 
method would have been if the priestess had a series of beans or 
other form of counter inscribed with the names of gods and 
heroes. Then by drawing a selection of these, a reply to the enquiry 
could be framed. | 

As Amandry has shown, a certain number of the oracular res- 
ponses recorded in literature or by inscriptions as coming from 
Delphi look as though they were obtained by this oracular method 
rather than by an ecstatic prophecy uttered by the Pythia from the 
tripod. On the other hand in spite of the extensive excavation of 
Delphi no single specimen of an enquiry written on lead has ever 
been found there. It certainly looks as though the methods of 
making the enquiry at Delphi and Dodona differed. For instance 
we have no evidence to indicate that at Delphi the enquiry was 
delivered in writing. It would have been perfectly possible that the 
whole procedure was oral. The enquirer asked his question: the 
Pythia drew the lot and gave the appropriate answer verbally. The 
only references to writing at Delphi appear to be in contexts where 
the enquirer was acting as an agent, either as the ambassador of a 
state or the representative of some absent individual.*’ In either 
instance it 15 easy to see that a written question and a written 
answer would be a practical measure. But they would only serve as 
aides-mémoire and would not exclude the use of oral question and 
answer at the moment of enquiry. 

Dodona seems here to have been different. The written questions 
obviously originated from all sorts of enquirers: not only those 
acting through agents. They were inscribed by the enquirer on a 
strip of lead supplied by the priesthood, rolled up and handed in. 
Probably then the priestess placed them in a jar and when ex- 
tracting the question also extracted simultaneously from the same 
or another jar the answer. Whether this was delivered verbally 
.or in writing to the enquirer we have no indication from 
literary or archaeological sources. The replies, if written, would 
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presumably have been carried away in nearly all instances. So it is 
not surprising that they have not been found. But perhaps the 
reply was simply oral: in which case the use of writing for the en- 
quiry was in order to give a greater elaboration to the procedure. 
It also had the effect that the answer need not be regarded as 
influenced at all by the priestess’s human impulses. For if the 
question was handed in already folded, the priestess need know no 
more than the name of the enquirer or some indication to identify 
the question again, and perhaps a hint whether the answer should 
be in the form of ‘yes’ or ‘no’ or in the form of a deity’s name. 

Incidentally we have no reference to suggest that the object 
drawn by the priestess at Dodona to determine the god’s answer 
was a bean. It has been noticed that the famous Italian oracle of 
Fortune at Praeneste supplies a more likely analogy. There the lots 
used were a set of oaken tablets inscribed in ancient letters which 
had been originally provided by a miracle. We need not suppose 
any direct connection between the two places, but it certainly sug- 
gests that at Dodona the association of the oracle with the sacred 
oak could easily and appropriately have been maintained if the 
signs of approval and disapproval and the names of the proper 
gods and heroes to receive worship were inscribed on slips of wood . 
cut from the tree itself. In such a procedure the oak could still 
have been regarded as speaking.”® 

In connection with the consultation by lot, whether at Delphi 
or at Dodona it is worth considering a group of artistic representa- 
tions which Amandry has interpreted in this sense.*? They seem 
intended to show Cassandra prophesying the fate of Troy to Priam 
and consist of three frescoes from Pompei and a fragment of a vase 
decorated in relief; now in Berlin. In all four the prophetess is 
shown standing :-ied and garlanded. Her left arm 15 by her side. 
In three of the four, however, the hand itself 15 extended in an 
expressive gesture which Davreux has interpreted as prophesying 
and Amandry as praying. Her right hand in all four is held near 
the mouth of a vessel which either stands on a table or on a base 
of its own. The prophetess is looking away from this object with 
her eyes focused in the distance. An audience to whom she 1s 
prophesying is variously represented in the different versions. A 
man with a spear is common to all scenes: an old bearded man 
with a child is shown in two. The scene on the frescoes at least is 
evidently meant to be indoors. In the three frescoes there is a 
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tripod in the background mounted on a high plinth. In one fresco 
there is also a statue on a base, and this feature is reproduced in the 
vase. 

Evidently all three frescoes go back fairly closely to some earlier 
painting, probably by a well-known master.°° The scene on the 
vase also stems indirectly from the same tradition. It is probably 
correct that the subject is Cassandra prophesying. Also Amandry 
has provided much the most plausible interpretation of the 
prophetess’s attitude. She is holding her right hand above the 
mouth of a vessel and looking away, before plunging in her hand 
to extract a lot. In one instance only, the artist of the frescoe has 
produced a version which 15 superficially inconsistent with this. The 
vessel shown instead of being wide-mouthed as in the other repre- 
sentations is a narrow-necked hydria which could not possibly 
admit a hand. Probably this was just a piece of carelessness on the 
part of a thoughtless copyist who reproduced the general pattern 
of the scene without fully understanding the original conception. 
Even in this instance, however, as though to make up for his mis- 
take, the artist has added a large open urn standing on the floor 
below the table. 

If the subject is Cassandra it is interesting to note that she 
differs, for instance, from the tragic heroine of Aeschylus or 
Euripides in not delivering her prophecies in ecstatic verse, but 
standing in a dignified pose and drawing a lot. As Amandry cor- 
rectly suggests, the artist has assigned to Cassandra the actual 
methods of his own day. But from where are they derived? 
Amandry, without asserting so positively, is inclined to suggest 
Delphi: and it is true, as we have seen, that there 15 evidence there 
for consultation by drawing beans. But this set of representations 
provides nothing to indicate the Pythian sanctuary in particular. 
The tripod on a high base in the background could be a feature of 
any Greek sanctuary. In fact the association of Dodona with tripods 
was strong. The statue, again, is of a quite indecisive type. Cas- 
sandra herself, of course, had acquired her gift of prophecy from 
Apollo, but since she exercised it under his curse for having failed 
to do her part by yielding herself to him, there is no hint in our 
sources that she made a practice of prophesying in. Apolline 
temples. It seems just as plausible to suppose that the artist who 
first composed the’scene had taken as his model the consultation of 
the oracle at Dodona. The general style would suggest an original 
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of the Hellenistic period. At any rate the scene as shown fits better 
the literary evidence from Dodona than from any other sanctuary.*! 

It is fortunate that the method of written enquiry was employed 
there, for, thanks to it, we have contemporary evidence for about 
a hundred and fifty enquiries reaching over more than two cen- 
turies. Many of them are fragmentary or so brief and obscurely 
worded as to raise grave problems of interpretation, but still a 
certain general picture of the oracle’s activity emerges. 

Most of the questions are worded in a third person formula 
which supplies the name of the enquirer. Of those preserved eight 
can be identified as from Greek states and not private individuals. 
One is from the Dodonaeans themselves. Two are from one 
Epirote community and another from an unidentified community, 
probably Epirote, but the name is lost. Another query was from 
‘the city of the Chaones,’ again in Epirus. The only enquiries 
preserved from more distant states are two from Corcyra (one in 
conjunction with Oricum) and one from Tarentum. The private 
individuals, who make up the bulk of the oracle’s business, rarely 
indicate their state of origin. Probably many came from local 
communities and did not feel the need to indicate their city-state. 
Only one Ambraciote and one Athenian actually describe them- 
selves as such. Other enquiries by the form of alphabet or dialect 
look to be from Corinthian, Chalcidic, Thessalian or Ionian 
spheres, but such identifications are rather conjectural. Mostly the 
private enquirer simply put down his own name and did not even 
define himself by a patronymic. These individuals are nearly 
always men, but occasionally a wife may be associated with her 
husband in an enquiry, and at least one woman enquires alone. 

The states ask about matters of importance in politics or 
religion: the Dodonaeans wanted to know whether anyone’s 
impurity was the cause of the bad weather; the Chaones whether 
they may remove a temple of Athena Polias to a new site. An 
unidentified community enquires according to what terms will it 
be safe for them to join the political association of the Molossi. ‘The 
Tarentines, Corcyraeans, and Oricians asked some general ques- 
tions about prosperity, while the Corcyraeans on another 
occasion wanted to know to what god or hero they should pray 
and sacrifice so as to be of one mind for the common good. In their 
case the turbulent and grisly history of sedition in Corcyra gives a 
singular appropriateness to the request. 


ἃς 
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Private individuals were concerned with all manner of everyday 
human queries: marriage, children, the recovery of lost property, 
the choice of a profession. In fact the subjects remind one strangely 
of two passages in Plutarch where that rather idealistic priest of the 
Pythian Apollo contrasts unfavourably the oracular business of his 
own day with that of the storied past.** Then it was ‘cities great in 
power and kings and tyrants of overweening notions’ who con- 
sulted the Pythia: ‘now it is so and so to ask about the purchase of 
a slave and thingumbob about his occupation’. The stock ques- 
tions of private individuals are ‘whether to get married, whether to 
venture on a voyage, whether to risk a loan’. The lead tablets from 
Dodona provide abundant examples of just these subjects from a 
period several centuries before the time of Plutarch, and show, as 
one might suspect, that it was only his romantic idealism that 
made him suppose that the business of oracles had altered greatly 
in the course of time. No doubt at all periods the private enquirer 
with his apparently trivial wishes and anxieties provided the main 
core of the consultants at Dodona and at Delphi. 

The tablets then and the dedications, even apart from the 
literary evidence, prove that Dodona was active as an oracular 
sanctuary from the seventh century at least, and probably earlier. 
If so, what of the buildings in which these sacred rites were per- 
formed? Here a most peculiar circumstance presents itself. ‘The 
archaeological excavation of Dodona, extensive enough, even if 
not quite complete, has failed to find a trace of a building before 
the fourth century. It is not merely a matter of showing that the 
present surviving remains of buildings are of this relatively late 
date.°* Even the foundations of structures of the archaic period 
cannot be traced and, as is perhaps more remarkable, there is a 
complete absence of roof tiles of the archaic period: a fact which 
E. Dyggve has stressed as significant. For even if the archaic 
buildings had been on a small scale and of poor construction and 
had been swept away in later development, such comparatively 
indestructible elements as their roof tiles would have been unlikely 
to vanish without trace. 

Carapanos was aware of this problem to some extent, and 
recognized at least that none of the other buildings -which he 
excavated could be easily identified as the original temple of Zeus. 
He suggested, instead, it could be found under the Byzantine church 
which lay in ruins, but considerably preserved, at the eastern end of 
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the site. But it was the chief achievement of George Soteriades in 
his one season’s excavation in 1920 to have shown that this building 
was not a pagan temple converted into a church. He demonstrated 
that everything from the top of the walls to the stylobate, including 
the columns and antae-capitals, was all purely Christian. Even the 
columns were never channelled or stuccoed, and the re-used 
material occasionally found evidently came from elsewhere and 
was not part of a surviving pagan building on its original site. 
Underneath the wall of the Christian church, partly beneath it and 
partly projecting beyond was a building with an axis roughly N.E. 
and δι. It appears to be a very small pagan temple (some 174 
feet long by 134 feet broad). This was a site where Carapanos 
found ex-votos and some scattered lead tablets. It is now regarded 
as having been Doric tetrastyle in construction and is dated to the 
period of the early third century, when under Pyrrhus there was 
considerable building in many parts of the site. 

At any rate the Byzantine church, evidently founded in the late 
fourth or early fifth century a.p. and rebuilt in the mid-sixth cen- 
tury, does not cover the original archaic temple of Zeus, if such 
existed, and in fact is probably not on the main sacred site of the 
pagan sanctuary. So though Dyggve argued on analogy and in 
theory that this is where it should be found, the facts seem to be 
against him. Instead it seems that the earliest building is to be 
identified more centrally in the ¢emenos and is a small temple which 
originally was built in the early fourth century. It faced south and 
was a plain oblong room with a small porch without columns, 
covering a total area of some 20 by 14 feet, The site (that of 
Carapanos’ building E) was to be the object of much development 
and expansion in later periods. But this appears to have been its 
first stage, and we may be surprised to recognize in it the original 
and earliest temple of Zeus. | 

But would we be right to be surprised? After all, our literary 
evidence has prepared us for the fact that the worship of Zeus at 
Dodona was originally of a very primitive and quite unhellenic 
character. ‘The Selloi who sleep on the ground and have unwashen 
feet are not. at all like the priests of other deities whom we 
encounter in Homer. Also Zeus himself at Dodona took on no 
usual classical form. His manifestation was a sacred oak tree. 
Perhaps he even lived in the tree. At any rate it, and not an 
image, was the outward sign of his presence, and this would not 
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call for a temple to house it, but at most for a wall or fence to 
enclose it. . 

Here it is interesting to recall that apparently puzzling and 
improbable passage in Demon, the late fourth-century writer on 
proverbs.** When explaining the phrase ‘the gong at Dodona’ he 
stated that ‘the temple of the Dodonaean Zeus had no walls but 
many tripods near to one another’. It is not clear from the Byzan- 
tine paraphrase in which this survives, whether Demon believed 
that he was describing the temple of his own day or more reason- 
ably the temple as it had been at the origin of the proverb. 
Certainly by his date in the late fourth century there was a 
building with a roof and walls at Dodona, but equally certainly it 
had not been there a century earlier, and the proverb which he 
seeks to explain could well have arisen in the more primitive times 
when there was no stone building at Dodona. 

The picture of a sanctuary centred in a sacred tree and without 
any edifice may be hard to imagine. Particularly one might well 
ask, what of the various archaic dedications which have been 
found on the site? If they were not housed in a building, how were 
they preserved? Appropriately enough quite a number of the 
pieces of archaic bronze belong to tripods. Where they were not 
actually parts of the tripod itself—legs or bowls—they were orna- 
mental pieces of casting attached for decoration. These tripods 
could well have stood in the open and weathered the wintry 
climate of Dodona. Some of the smaller statuettes might have 
been deposited in the bowls of tripods or even perhaps originally 
attached to the branches of the tree itself. Where they were found 
would not necessarily have been their original site in the sanctuary. 
Doubtless later when buildings were erected, there would be a 
tendency to move some of the older dedications for storage into 
them provided they remained within the sacred enclosure. At any 
rate, there is nothing in the finds of ex-votos to set against the 
evidence of a temple being erected first in the fourth century B.c. 

The oracular methods of Dodona also, so far as we can ascer- 
tain them, do not require the existence of a building. The Sello1 
‘who sleep on the ground’ may also have been content to have no 
solid or permanent roof over their heads. The oak and the doves, 
if they were the original sources of prophecy, will have functioned 
in the open air. Even the more sophisticated procedure of enquiry 
by lot would not in the Greek climate need a building for its 
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performances. The priestess may originally have used a table set 
up under the branches of the sacred tree itself. Here we notice the 
difference from Delphi. The ritual whereby the Pythia sat on a 
tripod and was induced to speak in a trance was highly unsuitable 
for open-air performance. The air of mystery and supernatural 
power with which the proceedings were invested was more effec- 
tively produced within the holy of holies of a temple to which the 
priestess and the enquirers were only admitted after elaborate 
ritual, 

Probably Dodona had been content to surround its sacred oak 
with tripods and other offerings and with an enclosing wall or fence 
to separate the consecrated from the secular. At last in the early 
fourth century, as the influence of classical Greece grew stronger 
in Epirus, the need was felt for a statue of Zeus as an object of wor- 
ship. This would carry with it the need for a building, however 
small, to house the statue, and this will explain the first founda- 
tions on the site. In one sense the innovation was an inconsistent 
alternative to the older practice of worshipping Zeus in his sacred 
tree, but perhaps the priesthood did not fully compreliend this 
fact. Also, if as we have seen the method of divination in use for a 
century or more had been concentrated not on the sacred tree, but 
on the drawing of lots, the oak itself may have fallen into minor 
importance in the ritual of the sanctuary, as Herodotus’ references 
suggest. 

At any rate from this first architectural beginning in the early 
fourth century the sacred site became the scene of more and more 
extensive building operations. First of all in the third quarter of the 
fourth century a low circuit wall of isodomic masonry was attached 
to the temple so as to create an oblong court in front of it. 
This precinct (51x47 feet) had its longer dimension at right 
angles to the temple and an entrance on the south side facing the 
building. But the curious feature of the arrangement was that the 
precinct was not sited symmetrically in front of the temple. Its 
west wall ran close to the line of the west wall of the temple leaving 
a large area on the east side vacant. It was in this south-east corner 
that Evangelides found architectural fragments which may have 
belonged to an altar and finds which suggested dedications. Hence 
he conjectured that this was the spot where had stood the oak of 
Zeus itself. It may have been surrounded with a stone curb and 
have been the centre of a concentration of offerings. That no more 
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precisely identifiable remains were found is probably to be ex- 
plained, as at Delphi, by the attacks of Christian zealots. The 
ground at the spot showed signs of having been disturbed to some 
depth. Just as in the temple of Apollo an effort seems to have been 
made to destroy the Adyton and the tripod, so probably at Dodona 
the sacred oak was a special object of destruction and even its 
roots were extracted and destroyed. The hypothesis that the tree 
was situated in this corner would also explain the curious relation 
of the court to the temple. It was designed to enclose the smallest 
area that would include both the temple and oak even at the 
sacrifice of symmetry. 

For the remainder of the century no important changes were 
made to the main building at Dodona, but some scholars believe 
that Alexander, if he had lived, would have erected a large Greek 
temple on the site. This view depends on an item in the famous list 
of Alexander’s plans, supposed to have been made public and 
rejected after his death. According to this document he proposed 
to erect six temples at a cost of fifteen hundred talents each, and 
Dodona appears following Delos and Delphi in the list. (It is to be 
presumed, though. not actually stated, that the temple in each 
instance was to be dedicated to the famous deity of the place.) 
German scholarship has treated this document as authentic and a 
genuine indication of Alexander’s intentions, but I prefer to follow 
Tarn and believe that it is a late Hellenistic fabrication. If so, the 
occurrence of Dodona in the list means no more than that its 
name was familiar to the forger and that it sounded an important 
and plausible place for Alexander to honour.°° 

It was probably during the reign of Alexander that the sanctuary 
at Dodona received the first of a series of smaller temples grouped 
round the main building. This is the one usually marked with a 
gamma on plans and lay west of the temple of Zeus. It was built in 
the Ionic order, tetrastyle, prostyle and had its lower courses in 
stone and its upper in sun-dried brick. It is probably to be identi- 
fied as the temple of Dione and the remains of the base of the cult 
statue which survive must be the place of the image for which the 
Athenians in accordance with an oracle had provided the face 
some time soon after 330 B.c.°° 

The greatest development of the sanctuary came in the early 
third century under the reign of King Pyrrhus (297-272 B.c.). He 
evidently had decided to make Dodona the religious capital of his 
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enlarged empire of Epirus. At this time the temple of Zeus was 
equipped with a much larger and architecturally more elaborate 
court. It was practically square in shape and about 70 feet long in 
each side. There was an inner colonnade of Ionic columns and a 
small porch on the south side. The asymmetry had been somewhat 
reduced by the extension, but again a curious feature appears. 
The inner colonnade was omitted on the east side. The south and 
west sides had nine columns each, the north, interrupted by the 
temple had two on one side of it and four on the other, but there 
were no columns on the east. This architectural anomaly is again 
best explained, with Dakaris, on the supposition that since the 
sacred oak stood in this section it made it impossible to continue 
the colonnade without encroaching on the tree. 

This considerable development of the central shrine was only 
part of a general plan of construction carried out all over the sacred 
enclosure. Iwo other smaller temples can be assigned to this 
period. One has already been mentioned—the Doric tetrastyle 
building which was later partly covered by the construction of the 
Byzantine church. Dakaris has identified as belonging to it a 
fragmentary metope showing Heracles in combat with the 
Lernaean hydra and therefore proposed plausibly to assign the: 
temple to Heracles.*’ The other new temple stood on the west of 
the main building. Like that of Dione on the opposite side it was 
Ionic and tetrastyle prostyle. A late third century B.c. inscription 
on bronze recording a dedication to Aphrodite was found in it, 
and it is very probable that the temple was consecrated to that 
goddess. She has no early associations with Dodona, but in the 
Iliad Homer made Dione her mother. So it is likely enough that by 
the Hellenistic period it appeared appropriate to link Zeus and his 
consort with Aphrodite in a group of temples. 

A greater development, however, than the erection of these 
shrines was the construction of a vast theatre. This lay to the west 
at the entrance of the ancient sanctuary, partly excavated out of 
the hillside; but also on one flank maintained by a colossal sup- 
porting wall. The accommodation for spectators was even larger 
than that at Epidaurus. It is evident, of course, that seating on 
such a huge scale could not have been designed for the normal 
inhabitants of the valley. Clearly it was meant to provide for an 
immense concourse attending a festival, and one must assume that 
the Naia, the original feast in honour of Zeus Naios, was developed 
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at this point into a typical celebration of the period with the pro- 
duction of plays on a large scale. The reasonable explanation of all 
this expansion, by which Dodona took on somewhat of the normal 
character of a major Greek cult-centre, must be that Pyrrhus 
wished to make it the focus of the religious life of his empire and 
something worthy to stand comparison with such places in other 
Hellenistic kingdoms. 

The death of King Pyrrhus led to a speedy collapse of his 
imperialistic expansion, but there are no obvious signs that Dodona 
itself suffered immediately. The number of lead tablets with en- 
quiries of probably third century B.c. dating suggests that the 
oracle was active: possibly more so than its great rival, Delphi, 
which was in decline. But in the autumn of 219 B.c. the sanctuary 
fell a victim to war. The Aetolians, under their general, Dori- 
machus, invaded Epirus. They had already shown their willing- 
ness to commit sacrilege, for in the spring of the same year on 
another expedition the Aetolians had sacked the famous temple 
of Zeus at Dium in Macedon. Now Dodona became the object 
of their attack, perhaps all the more eagerly as the Aetolian league 
at this time were the masters of Delphi. Polybius describes how 
when Dorimachus reached the sanctuary he set fire to the colon- 
nades and destroyed many of the dedications ‘and even demolished 
the sacred house’.*® The signs of the Aetolian incendiaries were 
found by the modern excavators. The small temple of Dione was 
burnt and its walls of sun-dried brick collapsed inwards on the 
floor in scorched heaps. But as Dakaris notes the account in 
Polybius draws a distinction between the burning of the porticoes 
and the demolition of ‘the sacred house’. By this somewhat unusual 
phrase Polybius appears to have meant the temple of Zeus and its 
courtyard, and in choosing it he seems to be indicating that it was 
not quite a normal Greek temple. Also he seems to indicate that the 
Aetolians did not burn it, and Dakaris may be right in suggesting 
that their impiety had stopped short of one extreme offence. If 
they had set fire to the ‘sacred house’ as they had done to the 
porticoes the probable consequence would have been that the 
sacred oak itself would have perished in flames. ‘This was too awful 
a crime even for Aetolians, and they contented themselves with 
destroying the building but spared the venerable tree. 

The sacrilegious attack on Dodona did not go unavenged or 
forgotten. Within a year Philip V, the brilliant young king of 
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Macedon, invaded Aetolia and sacked the religious capital of the 
League at Thermum. Polybius records that it was in deliberate 
vengeance for Dodona, but adds that the Macedonians when over- 
turning statues left those of the gods untouched. It is not the only 
passage where Polybius in mentioning the Aetolians later recalls 
their impiety. It was evidently with the help of Philip V, and per- 
haps even with his spoils from Thermon, that Dodona was soon 
restored. The temple of Dione was left in ruins, but a new building, 
no doubt dedicated to the same goddess, was erected a little 
farther south in the same Ionic style. The ‘sacred house’ of Zeus 
was also rebuilt on a grander and more imposing scale and with 
more resemblance to the usual Greek temple. The main building 
was extended to cover an area of some 45 by 22 feet and had a 
pronaos, cella and adyton. The porch was in Ionic style with four 
columns and the rear of the building projected through the line 
of the precinct. Also the entrance to the courtyard was converted 
into a small Propylaion in the form of another Ionic porch. One 
effect of these alterations was that the temple was extended in such 
a way as to become symmetrically arranged in relation to its 
walled precinct. But the same irregularity was still maintained 
with regard to the colonnade. The cloister ran round three sides,. 
leaving the east free for the sacred tree. 

In this period of restoration there was also constructed a large 
new building just east of the theatre. It was oblong in shape, 
110 x 165 feet. Its longer dimension ran at right angles up the slope 
from the sacred way which passed along its shorter end. Within, 
there were at least two rows of Ionic columns, and the outer walls 
were strengthened by buttresses. It has not been fully excavated 
and its function has not been ascertained. It cannot have been a 
temple, but since it stood inside the sacred enclosure it 15 not likely to 
have been merely secular in purpose. Its position almost abutting on 
the side wall of the theatre may suggest that, like it, it was used for 
the celebration of the Naia, perhaps as some kind of festival hall. 

Also on the western side of the theatre a stadium was laid out 
with stone benches arranged on the slope of the hill. These con- 
siderable developments suggest that the revival of Dodona after 
the Aetolian sack may have shown itself more in the development 
of the sacred festival of the Naia rather than in renewed activity 
of the oracle. ‘The dearth of leaden tablets assignable to this period 
would fit with this supposition. 
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Dodona enjoyed half a century of restored prosperity. Then in 
167 B.c. a second and more crushing disaster befell Epirus. It had 
been allied with Macedon in the final war between Perseus and 
the Romans. After the battle of Pydna the consul Aemilius Paullus 
was ordered to punish the Epirotes by systematic ravaging. No 
less than seven towns were destroyed and 150,000 of the inhabitants 
were carried off to slavery in Italy and the country was left vir- 
tually desolate.*? Excavation has not shown at Dodona the precise 
effects of the Roman sack. They may have confined themselves to 
removing statues and dedications, leaving the buildings bare, but 
undamaged. However, Epirus as a whole never recovered from the 
blow. The loss of its political freedom and a large proportion of its 
population must have reacted severely on the activity of the 
oracle. 

Numismatic evidence suggests that Dodona may have preserved 
its continuity on a religious basis, when the political structure of 
the country collapsed. The coinage of the League of Epirus ceased 
as did that of all the individual cities, except Pandosia and 
Phoenice. But three issues from Dodona are known.*° They are in 
bronze and show on the obverse the head of the Dodonaean Zeus 
crowned with oak leaves and on the reverse a standing eagle. ‘The 
inscription 15 particularly interesting: on the obverse Menedemus 
Hiereus, on the reverse Argeades. It indicates that the issuing 
authority was Menedemus the Priest and by its patronymic 
appears to show that he claimed to be a descendant of the royal 
family of Macedon. As Franke proposes, the issues must fall 
between 167 B.c. and the incorporation of Epirus in the Roman 
province of Macedon (148 B.c.). These local Dodonaean issues may 
have been struck to finance the Naia, which apparently continued 
to be held, and when after 148 B.c. the Epirote League began again 
to strike in bronze, Dodona seems to have been used as the mint. 

One more disaster struck the sanctuary in the next century. In 
88 s.c. Thracian tribes acting in alliance with Mithridates in his 
attack on the Roman provinces invaded Epirus and over-ran the 
country as far as Dodona where they plundered the shrine.*? 
Throughout this period even when Dodona is mentioned in our 
literary sources there is no reference to the oracle. So-it 1s im- 
possible to prove that it was still functioning except for one highly 
peculiar piece of inscriptional evidence which may have a bearing 
on this date. It is a fragmentary iron strigil (athlete’s scraper) with 
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ἃ dedicatory poem in hexameters engraved on its handle.** This is 
not fully decipherable, but the first lines appear to read: 

“To king Zeniketes a prophecy of Dione came: ‘‘Your goods 
and your handiwork will shine through all Greece.”? He himself 
having completed with skilful hand [dedicated me.]’ 

The verses are rather lame and their meaning obscure, but the 
general sense 15 that Zeniketes had received an oracular response 
promising him Panhellenic fame for his craftsmanship and in 
recognition he dedicated the strigil which was a specimen of his 
work. The non-Greek name Zeniketes is very rare and the only 
individual so called who might have described himself as a king 
was the local chieftain who raised a revolt against the Romans in 
Lycia and was conquered and destroyed by Publius Servilius Vatia 
(Isauricus) in 77 B.c. Our literary authorities, of Roman sym- 
pathy, describe him as a pirate, but this fact does not exclude the 
probability that he styled himself ‘King’. Also there is no indepen- 
dent evidence that he was in private life a metal-worker, but again 
we can scarcely regard the silence of our authorities as significant. 
It has been usual therefore to accept the identification, though it 
would be possible that the chieftain defeated by the Romans had 
had an ancestor of the same name who was actually the dedicator. 
The form of the letters would not be inconsistent with the possibility 
of an earlier date. However, the probability remains that some time 
before his conflict with Rome the Lycian chieftain consulted the 
oracle at Dodona about his handicraft and received some ap- 
proving response which became the public motive for the dedica- 
tion of the strigil. It would in my opinion be unwise to attempt to 
draw any conclusions of a revolutionary kind from the references 
to the oracle. The attribution of the prophecy to Dione is unique. 
Sometimes in the enquiries she is associated in the second place 
with Zeus Naios, but never elsewhere does she appear alone. Also 
the form of the prophecy as a hexameter may appear to imply a 
method of literary presentation quite unlike what we have attri- 
buted to Dodona. But presumably the dedicator has allowed him- 
self the liberty of paraphrasing the meaning of the response while 
putting it into the metre of his poem. 

Even if we accept the inscription without too close analysis of its 
content, there still remains the highly remarkable circumstance 
that towards the end of the first quarter of the last century B.c. a 
Lycian chieftain, who ultimately slew himself in face of Roman 
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conquest, had such close and friendly relations with the distant 
oracle of Dodona when it must have been generally in decline. Is 
it possible that Epirus was inclined to be hostile to Rome and that 
Zeniketes under cover of his relations with the oracle was trying to 
make contact with possible supporters? The Thracian raid of 88 
B.c. should not have been sent to damage enemies of Rome, but 
the barbarians once they had entered Roman territory probably 
drew little distinction between opponents. So it is possible that the 
remnant of the Epirotes was hostile to its former conquerors. But 
however it 1s to be explained, the dedication of Zeniketes seems 
to illustrate the last flicker of the oracle’s activity. Strabo, pre- 
sumably describing conditions early in Augustus’ reign, writes of 
Epirus:*° ‘at the present time desolation prevails in most parts, 
while the parts that are still inhabited survive only in villages and 
in ruins, and even the oracle at Dodona, like the rest, is virtually 
extinct’. Augustus had founded a new city at Nicopolis overlooking 
the site of his naval victory at Actium, but there is no sign that it 
led to any general re-peopling of the inland territory. However, the 
festival of the Naia was probably still observed. From the theatre 
Dakaris recovered fragments of an inscription in honour of the 
empress, Livia, and at this date or soon after the structure itself 
was altered so as to convert it into an arena.** Perhaps this was to 
provide gladiatorial shows and wild beast hunts as entertainment, 
more to the taste of the Roman ex-soldiers settled in Nicopolis 
than Greek tragedies. 

Dodona’s great rival, Delphi, had also sunk low as an oracle in 
the period of Roman dominance, but from early in the second 
century it saw a revival, even if only relatively small and not 
permanent. There is no evidence, however, that Dodona as a 
religious centre enjoyed anything of the sort. It has been con- 
jectured that the emperor Hadrian in his extensive travels through 
the Empire visited the place in a.p. 132.*° There is no literary 
source for the supposition, but it would have been possible for him 
to have passed there on his way from Thessaly to Nicopolis, and 
one of the altars erected in his honour gave him, besides his usual 
title of Olympian Zeus, the further epithet Dodonaean. Also 
Franke has conjecturally assigned to this visit the minting of a 
bronze coin of which only one specimen is recorded. It showed, 
obverse, a bust of Zeus, reverse, a horizontal.thunderbolt. The 
inscription is ‘Zeus Naos’ in the accusative case. If these small 


DODONA: THE MATERIAL REMAINS 125 


shreds of evidence are connected with a visit by Hadrian, 
they do not prove that the oracle was revived even on that 
occasion. 

We have already seen how even in the first century A.D. such a 
famous monument as the cauldron struck by the whip was appar- 
ently already damaged and out of action.*® In the last years of the 
second century A.D. Clement of Alexandria could exultantly claim 
that its silence was an instance of the collapse of the pagan oracles. 
Pausanias writing about A.D. 160 mentions ‘the sanctuary of Zeus 
at Dodona and the oak consecrated to the god’ as things worth 
seeing in Thesprotia and elsewhere lists the oak as the second 
item in a catalogue of the oldest existing trees.*”7 But he had never 
visited Epirus and does not include the district in his guide-book. 
So one may wonder how far this evidence is strictly accurate about 
the contemporary conditions and how far it is merely copied from 
some earlier author. 

The Naia was still being celebrated asa festival in a.p. 243/4 as 
was proved by an inscription copied by Cyriacus of Ancona in the 
early fifteenth century.*® His credibility has sometimes been 
doubted, but in this instance it is completely confirmed since 
Dakaris has found a fragment of the original stone. So probably 
the worship of Zeus continued until the establishment of Chris- 
tianity. Servius’ commentary on Vergil, if it could be accepted as 
historically sound, mentions the destruction of the sacred oak at 
the orders of Arces, an Illyrian bandit, without giving any 
chronological setting for the event. But the passage where the 
statement occurs is seriously garbled in its reference to the oracle: 
the responses are produced by the murmurs of a sacred spring 
flowing from the foot of the tree; it 15 at a temple dedicated to 
Juppiter and Venus, and is situated in the territory of the Aetolians. 
Perhaps it is a corrupt echo of the sacking of Dodona by the 
Thracian Maedi. But a barbarian raid in the latter part of the 
third or the fourth century is possible. The improbability comes in 
supposing that such attackers would be greatly interested in 
destroying the sacred oak. The archaeological evidence which sug- 
gests that it was systematically rooted out-by somebody points much 
more plausibly to the Christians. There is evidence for a bishopric 
at Dodona as early as the council of Ephesus (a.p. 431) and the 
older parts of the Byzantine church on the site date from the late 
fourth or early fifth centuries.*? 
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CHAPTER VII 


THE RESPONSES OF DODONA IN 
LITERATURE 


If we turn to consider the particular responses of the oracle of 
Zeus at Dodona, as known from literary or epigraphic sources, we 
have already seen from Homer and the three tragedians stories 
about enquiries which can only be treated as legendary and merely 
serve to illustrate the fame of the oracle in the writer’s day. When 
we look for historical examples the first period when we might hope 
to find them would be in the age of colonization: a time when the 
Pythian Apollo first established his importance as a source for 
prophetic guidance. Cicero evidently had come across some pre- 
decessors—probably Stoic writers on religion—who had grouped 
the oracles of Zeus with those of Apollo in this activity. He expresses 
it rather rhetorically: ‘What colony indeed did Greece send to 
Aeolia and Asia and Sicily and Italy without a prophecy from 
Pytho or Dodona or Ammon ?”! But our extant sources record no 
foundation oracles for Ammon, and it would be in the last degree 
unlikely that this Libyan centre which only became known 
familiarly to the Greeks in the late sixth century would have had 
any influence in the colonizing period. For Dodona the position 15 
not much different. Elsewhere we shall discuss a legend of the 
Hellenistic period representing Zeus as responsible for settling the 
prophetic families of the Galeotae in Sicily and the Telmissans in 
Caria.* The only legend about a Greek foundation connected with 
Dodona is that of Corinth. That city, as Wade-Gery says, ‘knew no 
Temenid founder, but a Heraclid of her own, Aletes, who came 
by sea’.* It is appropriate, therefore, that while the return of the 
Heraclidae was linked with Delphi by a whole series of oracles, 
Aletes is represented as obtaining his divine authority. from 
Dodona. The most elaborate form of the legend* described how 
Aletes consulted the oracle of Zeus about the Corinthian kingship 
and received a response that he would conquer whenever someone 
gave him a clod of earth and he should make his attack on a day of 
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many garlands. So he came to Corinth as a beggar (which was 
appropriate as his name literally means ‘Wanderer’) and asked a 
country man for bread, who took up a clod and gave it to him asa 
rustic jest. This fulfilled the first part of the prophecy. The 
accomplishment of the second part came when Aletes approached 
the city on a festival dedicated to the dead. Evidently the citizens 
all came out with many garlands to put on their family tombs. 
Aletes encountered the two daughters of Creon (presumably the 
‘ruler’ of Corinth) and made a pact to wed the younger if she 
would betray the city to him. This she did, and he named the city 
‘Corinth of Zeus’ in honour of the god who had given him the oracle. 
This complicated story is evidently put together out of various 
elements. The motive that a clod of earth could convey the 
sovereignty of the land, and particularly that it could do so mystic- 
ally where it was not actually intended by the giver recurs in a 
number of foundation legends connected with the Delphic oracle.° 
Evidently it was a traditional folk-tale and as a pattern goes back 
into the archaic Greek period. ‘The ambiguity of the ‘day of many 
garlands’ is not of quite such a primitive type, but is a usual sort 
of response to attribute to an oracle. The two elements probably 
did not originally belong together, and in fact the. phrase “Aletes 
accepts even a clod’ circulated separately as a proverbial saying 
with the first half of the story only attached to it as an explanatory 
legend. This form is evidenced as early as the late fourth century 
when it is quoted from Duris of Samos.® In the extended version 
the phrase to be explained by the story 15 not ‘the clod of Aletes’, 
but ‘Corinth of Zeus’. As we have seen, it was suggested that 
Aletes had named the city so in honour of the god who had given 
him the oracle. But these words were actually an old catch phrase 
which already early in the fifth century was treated by Pindar as 
half-intelligible gibberish. It was usually explained instead as 
meaning ‘Corinthos son of Zeus’, and it was alleged that the 
Corinthians in pride were constantly referring to their heroic 
founder in this way to the boredom of the rest of Greece. 
Probably the story of Aletes and the clod of earth is the core of 
the legend, and it may go back to archaic periods. The phrase 
itself could be the end of a hexameter verse, which may suggest 
that it had taken shape in one of the Corinthian epics. If so, it 1s 
not very surprising that Dodona was chosen as the oracular centre 
to which the legend was attached—Delphi and the Pythia were 
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most closely associated with the Spartan Heraclids, while Aletes 
represented instead a divergent local Corinthian version of the 
Dorian invasion. Also the Corinthian movements of trade and 
colonization to Corcyra and north-west Greece in the late eighth 
century must have brought them within the sphere of Dodona at 
an early date. So though the legend cannot contain authentic 
history, it is probably to be taken as evidence of ancient contact 
between Corinth and the Epeirote oracle. For that matter we 
cannot regard it as necessarily unplausible that the story implies a 
form of response other than that given by drawing lots. It may 
have been evolved before the lot-oracle had become the typical 
method at Dodona. 

One other legend gives a very circumstantial telling of an oracle 
given by Dodona to the Athenians and its later fulfilment. In or 
about the reign of Apheidas—after Theseus, but before the end of 
the Attic kingship—a prophecy came to Athens from Zeus: 
‘Beware, then, of the hill of Ares and the altars of the Eumenides, 
rich in incense, where it is fated that the Lacedaemonians, when 
hard pressed by the spear, become your suppliants. See that you 
do not slay them with steel nor treat the suppliants wrongfully: for 
suppliants are holy and sacred.’’ This is written in a typical 
quatrain of hexameter verses and has the stylistic features usual in 
the responses attributed to the Pythia. Its wording is not specially 
archaic and certainly does not suggest the period before the 
Dorian invasion. 

Pausanias goes on to relate that the Athenians subsequently 
recalled this prophecy when the Peloponnesians had invaded 
Attica in the reign of Codrus. According to the well-known story, 
Codrus’ voluntary death had fulfilled another oracle, one delivered 
by the Pythia, and this had assured victory to the Athenians. In 
consequence, as Pausanias explains, all the other Peloponnesians 
had retreated from Attica. But some Spartans had already 
managed to enter Athens secretly by night, and when next day 
they found themselves deserted by their allies, they took refuge on 
the Areiopagus and at the altars of the Eumenides. The Athenians, 
therefore, in accordance with the Dodonaean oracle, allowed these 
Spartans to retire unhurt. Pausanias concludes his narrative by 
contrasting the pious behaviour of the Athenians with their later 
treatment of Cylon’s conspirators when they were suppliants in the 
same place. 
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The story is, of course, a mere legend, and the oracular response 
cannot date authentically from early Attic history. But they form 
together an unique episode. The oracle itself is never quoted by 
any other author and, while the story of Codrus is frequently 
mentioned in ancient literature, these Spartan suppliants never 
appear elsewhere. Evidently the oracle and the story of its fulfil- 
ment form a unity. It might have been composed to provide a 
moralistic contrast to the episode of the Cylonian blood-guilt. But 
the present writer twenty-five years ago suggested another explana- 
tion, which though it involves a certain amount of conjecture, still 
seems to him plausible. If we suppose that the oracle was invented 
first, the only circumstances which would provide occasion for its 
composition would be the invasion of King Cleomenes and his 
siege within the Acropolis in 508 Β.α. This lasted for three days 
after which he and all the Spartans who accompanied him were 
allowed to leave Attica under a truce. Evidently the oracle in 
Pausanias 1s framed in the strongest terms to induce the Athenians 
to spare Spartans when supplicating the Eumenides. It is not 
recorded that the followers of Cleomenes actually reached this 
point, which the Cylonian conspirators had done in similar cir- 
cumstances. But it might have been in anticipation of such a final 
step that Cleomenes produced the oracle, and in negotiations dis- 
closed it to the Athenian besiegers. One may note that Cleomenes 
was notoriously credited with expertise in oracles. Not only do they 
play a prominent part in his career at several points, but also 
Herodotus actually records that he ‘had taken possession of the 
oracles which the Peisistratidae had previously owned, from the 
Athenian Acropolis. For when they were expelled (in 510 B.c.) 
they had left them behind in the temple and Cleomenes had 
taken them up’.® So Cleomenes would have been in a position two 
years later to claim that he could reveal state oracles of Athens 
otherwise unknown. In fact Herodotus represents Cleomenes as 
doing exactly this when later as a justification for restoring 
Hippias he claimed to bring forward prophecies from the Acropolis 
which foretold that Athens would be a special danger to Sparta. 
So such a use of an oracular response as we have uae would 
be quite typical of Cleomenes’ methods. 

Also one may note the fact that the oracle is sebuted to 
Dodona and suggest a reason why Cleomenes might have chosen 
to assign his invention to that centre. Delphi had been particularly 
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favourable to the Alcmaeonidae, and had been the source of orac- 
ular support for their original restoration to Athens. Hence it 
might have been particularly difficult for a forger to appeal to the 
authority of Delphi against Cleisthenes. Moreover, just as the 
Alcmaeonidae were the favourites of Delphi, so Pisistratus and 
his sons appear to have had no important relations with that 
oracle. Hence a response alleged to be extracted from the Peisis- 
tratid archives would have greater plausibility if attributed to some 
other source. 

One can suppose therefore that what happened was as follows: 
Cleomenes on finding himself besieged on the Acropolis saw that 
there was no hope of escape or rescue and decided to prepare the 
ground for his inevitable capitulation. The fate of Cylon’s con- 
spirators had shown that it was not safe to trust to the general 
sanctity of Athena or the Eumenides. So with a view to reinforcing 
this appeal for asylum, he forged the present document and caused 
it to be circulated to the Athenians. Whether it had any actual in- 
fluence on the negotiations leading up to the release of the 
Spartans, one cannot tell. As we have said, our authorities do not 
describe Cleomenes as a suppliant of the Eumenides. Probably he 
held this in reserve as a last resource: to evacuate the Acropolis and 
take refuge in the sanctuary of the Eumenides on the Areiopagus. 
This action would only involve the crossing of a short stretch of 
‘no man’s land’ between the Enneapylon and the sanctuary. 

At any rate, having once been put into circulation, the oracle 
found its way, together with other miscellaneous prophecies, into 
the collections of the oracle-mongers. In them it would be noted 
simply as ‘an Oracle of Zeus at Dodona given to the Athenians’, 
and thus would have lost its original context. Then one may con- 
jecture that in the Hellenistic period some scholar found it and 
sought to interpret it as a historic document. Without knowing its 
proper context, his impulse would be to put it in the legendary 
periods of Athenian history and by a little romancing he could 
give it a setting in the Dorian invasion of Attica. But even he did 
not supply any explanation of the enquiry at Dodona which had 
called forth this peculiar response. Pausanias had encountered 
the oracle in this literary source and inserted it in his book. He 
had a particular interest in oracles and prophecies; a subject 
in which he claimed to be specially well read. Hence it 1s not 
surprising to find that he is the only author to have preserved 
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this remarkable example of a prophecy fraudulently attributed to 
Dodona. 

‘The two instances when our literary authorities recorded alleged 
consultations of the oracle in the sixth century B.c. both occur in 
Herodotus. One is the famous passage? where he describes Croesus’ 
test applied to the various prophetic shrines of his day which 
resulted in the complete justification of Delphi in preference to all 
the rest. There can be no doubt that this legend is simply an 
invention of the priests of the Pythian Apollo, and it supplies no 
sound evidence for the consultation of either Dodona or Ammon at 
this date.*° Ammon is discussed elsewhere: as to Dodona archaeo- 
logical evidence would certainly suggest that while in the mid- 
sixth century enquirers may have come from West Greece and the 
Peloponnese it is most unlikely that the oracle was consulted by 
states as distant as the Asia Minor coast and Lydia. 

The other Herodotean story of an enquiry, though also open to 
suspicion, is at least connected with a probable neighbourhood.?! 
He tells it in a typical fashion as explaining the credentials of 
Deiphonus who acted as prophet to the Greek expedition to 
Mycale in 479 B.c. Deiphonus’ father was Evenius, a native of 
Apollonia on the Illyrian coast. There the city maintained a flock 
of sheep dedicated to the Sun God; the unusual custom was, of 
course, said to be prescribed by an oracular response, which is not 
otherwise recorded. When they were in the keeping of Eventus, 
sixty of them were killed by wolves. He was held responsible and 
was blinded by the citizens in punishment. Thereafter a curse of 
barrenness smote their flocks and the land in general. Both Dodona 
and Delphi were consulted and agreed in replying that it had been 
wrong to blind the guardian of the sheep. The gods themselves, 
they were told, had inspired the wolves’ attack, and divine ven- 
geance for the wrong would harry Apollonia till they made an 
atonement to Evenius of whatever kind he selected. Also when 
these things were accomplished the gods would themselves give 
Evenius such a gift that many men would count him fortunate. 
The men of Apollonia accepted this judgement and managed to 
buy off Evenius comparatively cheaply by the mean trick of asking 
what compensation he wanted without first informing him that the 
oracles had insisted on his receiving it. However, the gods them- 
selves gave him an additional bounty as they had promised—the 
gift of prophecy. 
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The story has obviously been worked up into a tale which 
would provide Deiphonus with unique credentials as the son of a 
prophet specially singled out by divine favour. It is scarcely pos- 
sible to decide what kernel of truth may remain in it. But the most 
suspicious feature 15 the conjunction of Dodona and Delphi in a 
combined prophecy. In the sixth century there is every reason to 
suppose that the two oracle-centres were bitter rivals and it is 
equally improbable that accidentally or in collusion they would 
have produced the same oracle. If we decide that in fact it must 
have come from only one of the two, it is practically impossible on 
a priort grounds to decide which. Dodona was geographically con- 
venient to the inhabitants of Apollonia and they might plausibly 
have consulted it in emergencies. But also as a colony of Corinth 
sent out in Cypselid times when the dynasty had close relations 
with Delphi and the city itself was named after Apollo, it is 
reasonable to conjecture that its foundation was blessed by the 
Pythia, and that later enquiries from the colonists were addressed 
to her. So a good case can be made out for either oracle-centre, 
but their combination was probably invented by Deiphonus or his 
father so as to justify his claim to prophetic powers the more strongly. 
Hence, while it is quite possible that the men of Apollonia 
consulted Dodona in the latter part of the sixth century, the legend 
of Evenius is not satisfactory evidence in itself. 

The first half of the fifth century is no better off in historic 
instances. The only one recorded occurs in Plutarch’s Life of 
Themistocles.12 There he gives a rather romanticizing account of 
the visit of the exiled Athenian to the court of Persia, and repre- 
sents him as adding a supernatural authority to his appeal to the 
Great King by describing that he had been commanded by the 
oracle of Zeus of Dodona to travel to him who had the same name 
as the god. For, as he explained, both Zeus and the Persian 
monarch were great and were called kings. It is only too easy to 
imagine appropriate occasion for Themistocles to have visited 
Dodona. In his flight from the Peloponnese he went first to 
Corcyra and then to Epirus, and Thucydides'* gives a beautiful 
description of the old-fashioned ritual by which he claimed asylum 
with Admetus, King of the Molossi. Thucydides does not mention 
where Admetus’ palace was, nor does he record a consultation of 
Dodona. Themistocles might well have taken the opportunity to 
acquire some oracular support. But it is much more likely that the 
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appeal to the Persian king, as recorded by Plutarch, is part of some 
elaboration of the original story concocted by a Hellenistic 
romancer. The response itself involves one of those mild verbal 
equivocations which are typical of Greek stories about oracles, but 
not appropriate to the prophetic mechanism of Dodona. So the 
story is best rejected. 

There is no other instance of a consultation of Dodona recorded 
till we come to the Sicilian expedition. That great undertaking, 
as we Shall see, was traditionally the subject of enquiries at Delphi 
and Ammon as well as at Dodona.'* The unsatisfactory relations 
with the Pythian Apollo in the first half of the Peloponnesian war 
may well have encouraged the Athenians to seek for other sources 
of prophecy. But also the course of the war itself had brought 
Athens into closer contact with Epirus. This showed itself in an 
inscription found at Dodona. It is marked on a strip of bronze in 
Attic lettering and records “The Athenians from the Pelopon- 
nesians having won a naval victory made this dedication.’!> The 
object itself is lost, but it is reasonable to accept the conjecture that 
it was an offering made to celebrate Phormio’s victory over the 
Peloponnesian fleet at the mouth of the Corinthian gulf (429 B.c.). 
Presumably it seemed wise to win public opinion in Epirus by 
making a dedication to Zeus. If so, it is not surprising that four- 
teen years later Athens sought his approval for the Sicilian ex- 
pedition. ‘The reply as recorded for us in late sources is worked up 
into a moral tale. The oracle told the Athenians to attach Sicily to 
the city or in another version to settle Sicily with inhabitants.'© In 
either instance the solution was found in a typical ambiguity. In- 
stead of the island Zeus had meant a moderately sized ridge near 
Athens which had the same name. Therefore instead of venturing 
on vast overseas expeditions the Athenians should have understood 
the god’s instruction to add it to the city or occupy it. The moral 
which later philosophers found in the story was that one should not 
disregard what was near at hand and put one’s ambitions on 
fantastic objectives in the distance. Of course in this form the story 
is fictitious, but it is not impossible that here, as in the case of the 
enquiry at Ammon, an improbable solution was invented to ex- 
plain away the fact that Zeus had approved of the Sicilian expedi- 
tion. The method of enquiry used was presumably that indicated 
by the lead tablets found at Dodona. The Athenian embassy 
would have asked some such enquiry as: “Is it better and more 
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good for the Athenians to send an expedition to Sicily ?’, and will 
simply have received an affirmative indication. Later, when the 
expedition ended in disaster, it was incumbent on the prophets in 
Athens to explain the anomaly, and recourse was had to a typical 
legend of equivocation. In the process the exact form of the original 
enquiry would tend to be distorted to suit the explanation. _ 

The next enquiries recorded all concern Spartans or the Spartan 
state. Lysander, when in 403 B.c. the Spartan kings combined 
against him, traditionally tried to get the support of the chief 
oracles for a change in the Spartan kingship which would lay it 
open for his election. Elaborate stories were told about his plans to 
work the Delphic oracle and, as we shall see, he went in person to 
Ammon to consult Zeus there. But he is also recorded to have 
made an attempt to win support at Dodona.’’ Apparently he did 
not come to consult the oracle himself, but, as we are told, he 
made his enquiry through the agency of one Pherecrates of 
Apollonia who was on intimate terms with those engaged in the 
work of the temple. But the attempt to corrupt the priestesses of 
Dodona to support his cause was a failure. What kind of answer the 
oracle gave him, if any, is not recorded. 

The next authentic instance of a Spartan enquiry at Dodona 
took place immediately before the battle of Leuctra'® and was 
the occasion when the pet ape of the king of the Molossi disturbed 
the oracular apparatus. This has been already examined for the 
evidence which it gives on the method of consultation.’? It is also 
interesting as the first occasion when an official enquiry at Dodona 
from the Spartan state is recorded. Ever since the Spartan ex- 
pedition to Acarnania in 480 B.c. they had taken a lively interest 
in the north-west. In 371 B.c. they were in touch with Delphi 
through the Spartan army in Phocis under Cleombrotus. The 
temple of the Pythian Apollo had been destroyed a bare two years 
previously by a landslide occasioned by an earthquake. So formal 
consultation of the Pythia was probably impossible. But presum- 
ably some form of enquiry could have been made. However, the 
Spartans may have thought it desirable instead to win diplomatic 
support in their rear by consulting the oracle at Dodona and 
securing a favourable response. Alcetas, king of the Molossi, had 
joined the Second Athenian confederacy a few years before, but 
Athens’ influence there may have begun to wane at the prospect 
of a common peace. Anyway the unforeseen intervention of the 
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ape upset the whole consultation. However, the fiasco in 371 B.c. 
does not seem to have discouraged the Spartans. In or before 367 
B.c. they consulted Dodona again about their prospects of military 
success and received a much more encouraging answer.”° They 
were told that the war would be ‘tearless’. The fulfilment of this 
prophecy was seen in 367 B.c. when a Spartan army under 
Archidamus, reinforced by barbarian mercenaries sent by 
Dionysius 1, had been on an expedition into Arcadia. On their 
way back they were cut off by a strong force of Arcadians and 
Argives, but rallied and broke through the enemy inflicting heavy 
losses on them without a single Spartan killed. This success was 
recognized as the “Tearless Battle’. Our evidence for it in this con- 
nection probably goes back to Ephorus, a contemporary. Curiously 
enough, Xenophon, also a contemporary and writing earlier, 
records the military success and the fact that no Spartan was 
killed, but makes no mention of the oracle.?! This is the more 
remarkable since Xenophon was a very religious man with a 
strong conviction of the authority of prophecies. Still more 
remarkable is the fact that he does record tears in connection with 
the battle, for according to his account: ‘Archidamus immediately 
sent Demoteles the herald home to announce the greatness of the 
victory and that not even one of the Spartans was killed, but 
multitudes of the enemy. They told how those in Sparta when they 
heard the news beginning from Agesilaus and the elders and the 
ephors all of them wept: so common are tears to joy and grief 
alike.’ It is hard to believe that Xenophon would have written in 
this way about the reception given to the victory, if he had heard of 
it as the “Tearless Battle’. It looks as though the association of it 
with this title and the use of it to provide the fulfilment of the 
oracle were later developments. Of course, it would be possible to 
argue that the oracle itself was an invention, particularly as the 
method of divination used at Dodona did not lend itself readily to 
these verbal details in the responses. But it is not impossible that 
the priestess of Zeus at the original consultation had drawn lots 
which signified that the war would be without loss and that this 
was later worked up into the story in the form which Ephorus 
recorded. ; 

This is the last recorded instance of a Spartan enquiry at 
Dodona. The Athenians, however, continue to appear more and 
more in our literary sources as consulting the oracle. Already in 
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his last publication, the pamphlet on taxation, Xenophon in 355 
B.c. had put Dodona and Delphi on equal footing and in that order. 
After sketching his programme of reforms he concludes:?? ‘If, 
indeed, you should decide to do these things, then I would for my 
part advise that you send to Dodona and to Delphi and enquire of 
the gods whether it would be better and more good for the city if 
it were thus organized both for the present and for the time to come, 
and if they agree to this, then again I would say that we ought to 
ask whom of the gods we should associate with us so that we might 
have the best and fairest success, and whomsoever of the gods they 
answered, to them we should rightly offer auspicious sacrifices and 
begin the undertaking.’ 

Xenophon was, as we have said, a pious man with a great res- 
pect for oracles, and in earlier days had consulted the Pythian 
Apollo on more than one occasion. This was the first time when 
he had mentioned Dodona. It may have been because of the 
awkward political and military position. The Phocians had just 
occupied the Delphic sanctuary and, while the Sacred war had 
not yet been declared against them, it must have been obvious that 
consultation of the oracle there might be difficult. So Xenophon 
seems to have offered Dodona as a convenient alternative. 

The Athenian state did not adopt Xenophon’s proposals, but 
they consulted Zeus more than once in this period. For instance in 
347 B.C., when writing the speech against Meidias, Demosthenes 
wished to emphasize the ritual importance of the chorus in the 
Dionysiac festival and for this purpose he quoted oracles both of 
the Pythian Apollo and of Zeus.** We have already considered the 
latter because, if authentic, it 15 perhaps a unique instance of the 
correct form of a Dodonaean response. Here it is sufficient to note 
that Demosthenes quotes two answers apparently delivered on 
different occasions, but since it is not relevant to his purpose gives 
no dates nor context for the enquiries. All that can be said is that 
Athens appears to have consulted Zeus twice on ritual matters 
before 347 B.c. and probably not very long before that date. 

This was not the only occasion when Demosthenes made use of 
Dodona in a speech for the prosecution. In 344 B.c. when charging 
Aeschines with treason he read oracles to the jury in his peroration 
with a view to pressing home the point that they must be on their 
guard against politicians who grew too strong for the democracy.** 
Unfortunately in this instance our manuscripts do not quote the 
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responses. They can only be reconstructed in part from Demos- 
thenes’ comments. Evidently they began by some slightly am- 
biguous warning that the Athenians ‘must be on their guard 
against their leaders’. As the orator explains, if the oracles had 
been given while they were at war the generals would have been 
meant: but if1t was after peace had been made, those in charge of 
political affairs. This was the meaning which he sought to extract 
from the prophecy. He ends by quoting: ‘and you must keep the 
city together so that all have one resolve and do not give your 
enemies cause to rejoice’. So far Demosthenes had not indicated 
from what oracle-centre these words had come and in fact by 
referring to the prophecy sometimes in the plural and sometimes in 
the singular he left it unclear whether for his particular purposes 
he had combined bits of different responses. But his final remark 
appears to attribute the advice to Dodona for he sums it up by 
saying: “Therefore to all the encouragement is given that with one 
resolve they should punish those who do any service to their 
enemy; this is the word of Zeus, of Dione, and of all the gods.’ The 
emphasis of this concluding sentence suggests that we are dealing 
with an oracle from Dodona, but it is not excluded that Demos- 
thenes was also using one or more from elsewhere. 

The derivation from Dodona is confirmed: by the fact that this 
response was used again in an Athenian law court twenty years 
later when Demosthenes himself was the defendant. The prosecu- 
tor was Dinarchus and he caused to be read in conjunction the 
decree proposed by Demosthenes after the battle of Ghaeronea and 
‘the oracle that came from Dodona from Dodonaean Zeus: for 
clearly he foretold to you long since that you should be on your 
guard against your leaders and advisers.’*? Evidently also the 
prophecy contained the same point about the need to be of one 
resolve for Dinarchus emphasized this in his comment. The only 
detail which is not reproduced on the second occasion is the refer- 
ence to giving cause to the enemies to rejoice, but this omission 
may be merely accidental. Clearly what had happened was a not 
unusual practice in fourth-century trials; the oracle of Zeus 
warning against the leaders was coming to be treated as a com- 
monplace which could conveniently be inserted in a speech pro- 
secuting a politician in order to rouse the superstitious feelings of 
the jury. 

If we turn back to the original context in Demosthenes it 1s 
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interesting to try to conjecture the circumstances in which Dodona 
had been consulted. Demosthenes gives no indication as to date. 
Dinarchus refers to it as spoken ‘long since’, but that would be 
satisfied ifit was delivered shortly before its first appearance in our 
authors which would be more than twenty years previously. 
Demosthenes’ phrase with regard to the question whether it 
referred to generals or politicians as ‘the leaders’ is vaguely worded, 
but suggests that the response was given after peace had been 
made. This could best be interpreted of the peace of Philocrates 
contricted two years earlier. It had been followed immediately by 
Philip of Macedon’s occupation of Delphi. Athenian feeling had 
been deeply outraged at this act and at the simultaneous punish- 
ment of the Phocians for impiety against Apollo. Demosthenes 
himself, while whipping up feeling against those Athenians re- 
sponsible for the peace, had to exercise care not to drive Athens 
into war with Philip. However, the city showed its resentment by 
refusing to send delegates to the Pythian games of 346 under 
Philip’s presidency, and the Delphians on their side deprived the 
Athenians of their traditional right of precedence in consulting the 
oracle. It would not be surprising if in these circumstances Athens 
abstained from making official enquiries at Delphi for a year or 
two, but instead sent a sacred embassy to Dodona. ‘The enquiry no 
doubt was couched in general terms: ‘How would the state of the 
Athenians fare best in the present and for the future’; and the 
advice of Zeus was equally general, warning them against being 
misled by their leaders and impressing on them the need for 
unanimity. How exactly such words were extracted by the 
priestess is uncertain, but she might have had a series of appropri- 
ate moralizing sentences of a general kind from which to draw. 
In the De-Corona in 330 B.c. Demosthenes refers to another re- 
sponse of Zeus of Dodona in which he declared that the presiding 
‘luck’ (the Tyche) of the city of Athens was good.*° This concep- 
tion of the ‘luck’ of a city or an individual was a comparatively 
recent development in Greek thought and was to become in- 
creasingly prominent in the Hellenistic period. Demosthenes gives 
no context for the enquiry, but we can conjecture that after 346 
and particularly when relations with Delphi were difficult, the 
Athenians had consulted Dodona instead. For instance in 332 B.c. 
in consequence of an incident involving bribery at the Olympic 
games on the part of an Athenian athlete, Delphi refused to allow 
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the Athenians to consult the oracle, until they paid a penalty.?’ It 
is not surprising, then, if relations between Athens and Dodona 
continued to be close and became even more friendly. 

That this was so is illustrated by a passage in Hyperides’ defence 
of Euxenippus.”® This speech was delivered at some date between 
330 and 324 B.c. and in it Hyperides mentions that ‘Zeus of 
Dodona had commanded the Athenians in an oracle to decorate 
the image of Dione. So the Athenians had made a face for the 
image and all that went with it as beautifully as possible and had 
prepared much costly ornament for the goddess and had dis- 
patched a sacred embassy with a sacrifice at great expense’. But 
though the Athenians had fulfilled the oracle in magnificent style, 
their pious act had one hostile reaction. Olympias, Alexander’s 
mother, and at the time the regent of Epirus, sent an indignant 
letter to Athens protesting that the land of the Molossi in which the 
sanctuary stood was hers and that the Athenians had no business 
to interfere with anything there. 

Evidently the consultation of the oracle which led to this 
Athenian dedication at Dodona had taken place recently after the 
death of Alexander king of the Molossi. We have already seen in a 
response quoted by Demosthenes an instance of Zeus asking for 
gifts from the Athenians. Evidently again when Athens had sent 
some enquiry about its future, the god had replied with the instruc- 
tions to decorate the image of Dione. Beside the main sanctuary of 
Zeus there has been found a small temple on the west which 
probably was dedicated to Dione.*? The date of this building has 
been put in the latter part of the fourth century B.c., and the 
passage in Hyperides certainly suggests that the shrine of Dione 
was already under construction and that the oracle had called in 
the Athenians to provide the cult-statue. It was presumably of 
human size or larger and would appear to have been acrolithic— 
i.e. with wooden framework covered with drapery and head, 
hands and feet of stone. The Athenians provided the face with the 
accompanying headdress, earrings, necklace and so forth: an 
expensive offering. Evidently this co-operation between Athens 
and Dodona roused the indignation of Queen Olympias. She was 
notoriously a woman of fiery temper, but she may not have been 
quite mistaken in seeing this rapprochement as more than merely 
religious activity. After Chaeronea, as well as before, Athens had 
looked to north-west Greece as a possible source of support and 
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assistance against Macedon, and it is likely enough that in 
cultivating Dodona and responding on the most generous scale to 
the oracle’s requests the Athenians were hoping to win goodwill 
for themselves in that direction. 

Athens was not long to be free to act according to her own 
policy. In 322 B.c. as a consequence of the Lamian war Antipater, 
the Macedonian governor, sent a garrison to occupy Munychia, 
the steep hill behind the Piraeus. Plutarch records that ‘only a few 
years previously the priestesses of Dodona had issued an oracle to 
the city that they should guard the high-places of Artemis so that 
others might not take them’.*° The allusion clearly pointed to 
Munychia which was the site of a famous temple of the goddess. If 
authentic it indicates yet another enquiry made by the Athenians 
at Dodona in this period. But the brief reference in Plutarch cannot 
be regarded as very sound evidence. At best the response had 
probably been rather improved on in the telling to make it fit the 
event which was seen as its fulfilment. Perhaps the original version 
had merely contained some more general advice to care for the 
cult of Artemis of Munychia. 

We have followed down the relations of Athens and Dodona to 
the latest instance recorded in our literary evidence, but there were 
earlier traditions of the consultation of Zeus by the royal house of 
the Malossi. As we have seen, Alexander, the young king, had died 
in 330 B.c. when on an expedition in southern Italy. His death in 
battle was associated with prophecies of a conventional pattern. 
The story which appears first in Strabo and Livy was that he had 
received an oracle from Dodona that he should beware of the 
Acheron and Pandosia.** This appeared to point to the famous 
river in Epirus flowing into the Adriatic and to a town near it. But 
there was also a town of the same name near a river Acheros in 
Lucania and this was the scene of Alexander’s death. The equi- 
vocation of the homonymic prophecy is a favourite motive in 
Greek legends and here no doubt it is an invention occasioned by 
the fact that Alexander was killed near a town and a river whose 
names resembled those of his native Epirus. Livy and later Justin 

work up the story until the wish to avoid the Thesprotian places is 
actually made a motive for Alexander’s expedition to Italy. Thus 
they add to the legend another favourite theme, that the person 
who thinks he is escaping from a doom foretold is really bringing 
it on himself. 


144 THE ORACLES OF ZEUS 


King Pyrrhus of Epirus was a great patron of Dodona. Its 
theatre and other improvements in the sanctuary were probably 
due to his patronage and he honoured the god with dedications. 
For instance, after his victory over Antigonus Gonatas and his 
army of Macedonians and Celtic mercenaries, he dedicated the 
Celtic spoils at the shrine of Athena Itonia in Thessaly and the 
Macedonian spoils at Dodona with the inscription: “These once 
ravaged the Asian land with its abundance of gold and these too 
brought slavery on the Greeks, but now by the pillars of the temple 
of Zeus lie the spoils abandoned of boastful Macedon.’** A few 
years earlier he had also joined the Tarentines in sending to 
Dodona the spoils of his victory over the Romans. The inscription 
on a bronze tablet was found there in Carapanos’ excavations. It 
records the dedications simply in prose: ‘King Pyrrhus and the 
Epirotes and the Tarentines from the Romans and their allies to 
Zeus Naios.’** In view of these material instances of devotion to 
Zeus it is not surprising that Pyrrhus has left his mark on literary 
tradition of the oracle. It was already established in the post- 
homeric Epic that Neoptolemus Pyrrhus after the Trojan war had 
retired to Epirus. But our later sources give a version which is 
obviously modified to suit King Pyrrhus. According to this when 
his heroic namesake, the son of Achilles, came to the temple of 
Zeus at Dodona to consult the oracle he encountered Lanassa, the 
grand-daughter of Heracles, and proceeded to carry her off as his 
bride and beget eight children by her.** By this legend King 
Pyrrhus was provided with a Heraclid ancestry to combine with 
his descent from Achilles, and the name of the ancestress, Lanassa, 
appears to be borrowed directly from the daughter of Agathocles 
who was for a time Pyrrhus’ wife. 

As for King Pyrrhus himself, however, tradition attributed his 
most famous enquiry not to Dodona but to Delphi. Ennius in his 
Annales described how the Pythian Apollo had given as a response 
to King Pyrrhus the famous equivocation: 


Aio te, Aeacida, Romanos vincere posse. 


Cicero, who is the first extant author to quote this hexameter 
line, already voiced complete disbelief in its authenticity.*° His 
three reasons are that the Pythia did not speak Latin, to which of 
course it is possible to reply that the verse is simply a paraphrase 
from Greek. But Cicero anticipates this argument by asserting that 
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the response was unknown to Greek authors. His third argument 
that the Pythia at that period did not prophesy in verse is probably 
not completely sound. Oracles in verse were rare, but it would not 
be safe to assert that the use of verse was in itself a proof of forgery. 
Actually it is probable that Cicero was right in his main point. If 
he asserts that the words were not to be found in Greek sources, he 
is not likely to be mistaken, and this is the best argument for the 
proposition that Ennius invented the prophecy. Probably his 
model was the famous ambiguous oracle to King Croesus which 
foretold that by crossing the Halys he would destroy a great nation. 
Only one ancient source can be quoted to suggest that Ennius 
might have had a literary foundation for his legend. This is Dio 
Cassius who in a fragment paraphrases the oracular ambiguity in 
prose and attributes it to Dodona, instead of Delphi.*° It might be 
argued that this represents the original version and that Ennius 
had transferred the legend, while enhancing it, to Delphi because 
the Pythia would be much more familiar to Roman readers. But 
Dio does not seem to use particularly early or reliable sources on 
Pyrrhus and it is much more probable that his variant is subsequent 
to Cicero’s criticisms and represents an attempt to make the story 
more plausible. 

On the other hand we have a very distant and indirect, but not 
necessarily unreliable, source which shows Pyrrhus consulting the 
oracle of Dodona on one of his campaigns. Among the dedications 
in the temple of Athena of Lindos on Rhodes the priestly chronicle 
records ‘a bridle and armour which King Pyrrhus himself had 
used in the dangers of war, dedicated in accordance with the 
oracle from Dodona’.*’ Evidently in the course of one of his cam- 
paigns Zeus had instructed Pyrrhus to offer these pieces of his 
equipment to Athena of Lindos. The precise occasion is not re- 
corded by the priests. So it need not have been during his war 
with the Romans, but may have been previously or even subse- 
quently. It is not likely to be a pure invention. Presumably the 
enquiry had asked to what gods and goddesses offering should be 
made for success, and the Dodonaean priestess had included the 
famous Rhodian sanctuary in her reply. It is impossible to estab- 
lish whether this was a spontaneous act of the prophetess or 
whether, for instance, King Pyrrhus wished for a convenient 
excuse to make an effective diplomatic demonstration in Rhodes. 
Anyway it remains our only reliable evidence for a consultation 
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of Dodona by Pyrrhus. In spite of this hiatus in our sources, it is 
of course very likely that the king had consulted the oracle of 
Dodona before embarking on the expedition against the Romans, 
and that the prophetess foretold success without making use of 
such obvious ambiguities as later legends suggested. 

The enquiry of King Pyrrhus is the last instance of a historic 
consultation of Dodona recorded in our literary authorities. This 
is not a true picture of the situation. For, as the leaden strips with 
questions scratched on them show, the oracle was certainly 
functioning down to the devastation of the sanctuary by the 
Aetolians in 219 B.c. and even probably to its destruction by the 
Romans in 167 B.c. The failure of literary evidence for this 
period is typical of the general weakness of our sources for most 
of this period. After the eclipse of the oracle at the time of the 
Roman conquests it still continued to appear in literary tradition 
and particularly came to be annexed to the various legends that 
grew up about the foundation of Rome and the settlement of 
Italy. To trace these we must go back to earlier Greek sources. 

Hellanicus of Lesbos, as part of his many activities in recon- 
structing Greek prehistory, seems to have been the first to make an 
identification of the Pelasgi and the Etruscans.*® He regarded the 
Pelasgi as primitive inhabitants of Thessaly—a view for which he 
could find support by interpreting Homer. They were, as he pic- 
tured it, driven west by the invading Greeks, and ultimately 
settled both at Spina in the north-western corner of the Adriatic 
and in central Italy where they became the Etruscans. In the pro- 
cess of these wanderings he probably brought them through 
Dodona, for which idea again he could find Homeric support. We 
have no surviving fragment to show whether Hellanicus made his 
wandering Pelasgi consult the oracle at Dodona (which he evi- 
dently pictured as managed by their kinsmen), but it would be 
very probable that he did and made the oracle approve of their 
migration to Italy in the typical manner of.a later Greek colony 
founded after consultation of Delphi. The idea of Pelasgi guided 
to Italy by a response from Zeus is first extant in a later version 
preserved by Dionysius of Halicarnassus.*? He quotes Lucius 
Mallius, a Roman writer, probably of the first century B.c., as 
describing how he had himself seen in the sanctuary of Zeus an 
inscription carved in ancient lettering which recorded the oracle 
given to the Pelasgians which he proceeds to quote in four hexa- 


THE RESPONSES OF DODONA IN LITERATURE 147 


meter verses. The whole is probably a fabrication of Mallius or 
else of some near contemporary Greek source which he is using. 
It runs: “Go on your way, aiming at the Saturnian land of the 
Sicels and Aborigines, to Cotyle where an island rides. When you 
have mingled with them send out a tithe to Phoebus and go on 
sending heads to the son of Cronus and to his father a man.’ 

The wording is very clumsy and conceals a series of vague 
ambiguities according to the worse traditions of Greek oracle- 
mongering. Its meaning is only made plain by its legendary 
fulfilments. ‘Cotyle where an island rides’ was identified as a 
town in Umbria with a sacred lake containing a floating island 
near it. The last two lines with their offerings to Apollo, Juppiter 
and Saturn are not explained by Dionysius. But evidently the 
‘tithe to Phoebus’ alludes to some such practice as the consecrating 
of a tithe of the enemy’s spoils to the god. The last line is inter- 
preted by Macrobius, who quotes the text of the oracle from 
Varro as an explanation for the origin of the Saturnalia.*® (His ver- 
sion contains a slight verbal difference, as it runs: ‘heads to Hades 
and to the father a man’.) According to Macrobius after their 
victory over the native inhabitants of Italy the Pelasgi had con- 
secrated a tithe of the spoils to Apollo and set up a shrine to Dis 
and an altar to Saturn. Then taking the oracle literally they had 
offered human heads to Dis and male victims to Saturn until 
Heracles taught them that by heads were meant osczlla—the 
swinging masks used in Roman ritual—and that the word for 
‘man’ could also mean ‘light’. (This last ambiguity 15 only possible 
in Greek, and would not work with Latin words.) It looks as though 
whoever composed the hexameter was trying to reproduce two 
different motives: the typical colonization-oracle which advises 
the enquirer to settle in a rather improbable, but identifiable, 
place, and the aition for two Roman cults in which, as often in 
such legends, the later religious practice was explained as a sub- 
stitute for human sacrifice. In any case it cannot have been pro- 
duced except.in close contact with Roman thought and language. 
Such names as Saturnian and Aborigines were not of Greek origin. 
It is evidently a fiction created in the last century B.c. or not much 
earlier. 

As an alternative to the consultation of Zeus of Dodona by the 
Pelasgi, legend could represent Aeneas as enquiring there on the 
‘course of his westward wanderings. Again Dionysius is our’ 
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earliest extant source, since Vergil omitted the episode, though 
he made his hero visit Epirus.*4 According to Dionysius the 
Trojan wanderers found other Trojans, Helenus and his colleagues, 
settled there. They consulted the oracle about their colony and 
consecrated among other offerings bronze mixing bowls which 
still were extant recording the names of their donors in archaic 
lettering. The words of the oracular response are not recorded, 
but evidently it was foretold that they were to journey till they 
came to a place where they ate their tables: then they were to 
take a four-footed beast as their guide and where it tired, they 
were to build their city. The prophecy had its proper fulfilment 
when Aeneas and his companions reached Laurentum. There they 
proceed to eat the cakes which they have put beneath their food 
and so ‘ate their tables’. Thereupon a pregnant sow, which was 
about to be sacrificed, escaped and led them to the site of Lavinium. 

It is interesting to see how Vergil rehandled these elements.*? 
The original prophecy concerning eating tables is not made at 
Dodona, but first by the Harpy Celaeno at the Strophades and 
only mentioned reassuringly by Helenus when met at Buthrotum 
on the coast of Epirus. There it is given an Apolline setting. 
Helenus leads Aeneas to the shrine of Phoebus and speaks as 
inspired by him. He describes the sow as white and with thirty 
piglets, and does not give it as a guide, but a sign to show the site 
of the city by the place where it is found lying. The fulfilment of 
the omens also appears unconnected at different places in the 
Aeneid. ‘The former occurs as soon as Aeneas lands at the Tiber 
mouth: the white sow with thirty piglets some days later and after 
a preliminary announcement by the Tiber himself addressing 
Aeneas. This rehandling of the legend is undoubtedly due to 
Vergil since Servius refers to Varro as attributing the omen of the 
eaten tables to a Dodonaean oracle.** Evidently, of course, these 
imaginary prophecies were likely to be assigned by different 
authors to different sources. Dionysius knew of an alternative 
version in which Aeneas had carried the warning of these omens 
with him from the Troad where he had learned of them from the 
Sibyl, and a later author ascribed it to Delphi.** Dodona had a 
certain claim as lying near Aeneas’ possible route and being well 
known to the Romans, but even so had great difficulty in main- 
taining its traditional place against the superior reputation of 
Delphi. 
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It remains to turn from the historical and legendary responses 
of Zeus to those dealing specifically with religious cults. Some of 
these can be dated approximately, but more often they have no 
place in chronology and so are best dealt with by subjects. Already 
in previous discussions we have seen instances where Zeus had 
reminded the Athenians more than once of their obligations to his 
own cult and to that of his partner Dione. Also he commanded 
worship of Dionysus, Apollo the averter and Zeus Ktesios, and 
appeared in one instance to have enjoined or sanctioned an offer- 
ing to Athena of Lindos. Dionysus is the only one of these deities 
who appéars elsewhere in our literary and epigraphic evidence 
as connected with Dodona. 

The best documented example of Dodona’s activity in religion 
is the establishment of the cult of the Thracian goddess Bendis in 
Attica. It appears to have been introduced to the Piraeus in 429 
B.c. Probably there was some connection at the time with Athe- 
nian interests in the Thraceward regions which had been further 
stimulated by the Peloponnesian war and the alliance with King 
Sitalces. The novelty and interest of the new cult is also illustrated 
in the opening scene of Plato’s Republic which takes place on the 
inauguration of the festival. Our literary sources, however, give 
no indication that Zeus of Dodona was concerned in this event. 
For that we have to turn to an Attic inscription of the mid-third 
century B.c. recording a decree of the Attic guild of worshippers of 
Bendis.*° This mentions in its preamble: ‘since the people of 
Athens has given alone of all foreign nations to the Thracians the 
right to possess land and found a sanctuary in accordance with the 
oracle from Dodona and to send a procession from the hearth of 
the Prytaneion ...’. The reference appears to be, not to a con- 
temporary sanction of the cult, but to its original founding in the 
late fifth century and as we have already seen this would not be 
an unplausible context. We have epigraphic evidence for a dedica- 
tion from Athens made at Dodona to celebrate a victory in 429 
B.c.*© So it would be very likely that at this time when the 
Athenians were cultivating good relations with Dodona and 
probably had no access to Delphi, they took occasion to obtain 
Zeus’ sanction for the introduction of a foreign cult. We need not 
suppose that the priestly authorities at Dodona had taken the 
initiative in the matter. It is sufficient to suppose that they gave 
the god’s approval when asked. 
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The cult of Bendis is an interesting and well-authenticated 
instance of a function which is often attributed to oracles by our 
ancient traditions—the authorization of some peculiar cult. The 
instance of Bendis 15 historical: more often the examples are legen- 
dary. Very typical is the cult of Athena at Teuthis in Arcadia. 
Pausanias the traveller describes how he saw there in a temple of 
Athena a statue of the goddess shown as wounded with a purple 
bandage on her thigh.*’ The legend associated with it explained 
that its origin went back to the time of the Trojan war. The local 
contingent which joined the Greek side was led by Teuthis (of the 
same name as the locality) or as some accounts said, by Ornytus. 
He quarrelled with Agamemnon when the fleet was detained at 
Aulis and was preparing to lead back his troops when Athena 
appeared in the guise of Melas the son of Ops and attempted to 
dissuade him. In furious anger Teuthis struck the goddess on her 
thigh with his spear and led away his army. But on reaching home 
he had a vision of Athena wounded in the thigh which was followed 
by a wasting disease which attacked him and a famine which 
blighted his town alone of Arcadia. Subsequently an oracle from 
Dodona instructed the inhabitants how to appease Athena and the 
prescription included the making of a statue of the goddess showing 
her wounded. 

It looks as though in this instance the peculiar local cult prob- 
ably dated back to very primitive times, like others in Arcadia, and 
the legend was developed to justify the remarkable feature when it 
was embodied in a statue. Why Dodona should have been chosen 
as the legendary source of the oracle cannot be explained. Other 
peculiar cults in Arcadia are attributed to Delphic oracles. With- 
out further evidence there is no hope of accounting for the matter. 

Pausanias tells another aetiological legend in his description of 
the cults of Patrae.*® These had been introduced from elsewhere 
at the time of the synoeocism of the city: among them the temple 
of Dionysus was dedicated to him under the epithet Calydonian 
because the image had been transferred from the town of that 
name. Pausanias, therefore, tells the legend connected with the 
worship of Dionysus in its original site. There had been a priest 
of the god called Coresus who fell passionately in love with a 
maiden named Callirhoe. But the more intense his love became, 
the more the maiclen loathed him, until, when all his appeals and 
gifts were spurned, he took refuge as a supplant with the image of 
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the god. Dionysus took pity on his priest and struck the people of 
Calydon with an immediate madness like drunkenness. They 
appealed to the oracle at Dodona. ‘For’, as Pausanias explains, ‘to 
those who inhabit this mainland, the Aetolians and their neigh- 
bours the Acarnanians and the Epirotes, the doves and the sooth- 
sayings from the oak appear particularly to partake of the truth.’ 
On this occasion the response from Dodona was that the curse was 
the consequence of Dionysus’ wrath and there would be no relief 
until Coresus sacrificed to Dionysus either Callirhoe herself or the 
man who dared to die in her stead. ‘The maiden tried unavailingly 
to find a substitute to die for herself. So after all the preliminaries 
prescribed by Dodona had been accomplished Callirhoe was led to 
the altar and Coresus stood ready to offer the victim. But at the last 
moment Coresus instead of striking Callirhoe stabbed himself to 
death, becoming by this act the man who dared to die for her. His 
noble deed completely changed the maiden’s feelings towards him 
and she later committed suicide by stabbing herself over a spring 
in the neighbourhood which was henceforth called by her name. 

It is not uncommon for local cults of Dionysus to be associated 
with legends of primitive human sacrifice, often explained by an 
oracular response. Here the story takes on a romantic form which is 
not likely to be older than the Hellenistic period. Pausanias’ com- 
ment on the important significance of the sanctuary of Dodona to 
the peoples of north-west Greece sufficiently accounts for the choice 
of that centre as the source of the divine instructions. It 1s worth 
noting also that Dodona appears in various other examples as 
connected with the cult of Dionysus. We have already seen the 
oracle quoted by Demosthenes as supporting the cult at Athens. 
But more than a century earlicr an Athenian historian Pherecydes 
had connected the nymphs of Dodona with the legend of Diony- 
sus.*? According to him the Hyades (the constellation whose name 
implies the Raingivers) were originally seven nymphs, children of 
Dodon. When the infant Dionysus needed to be protected from 
the jealous wrath of Hera, he was placed with them to act as his 
nurses. They in turn brought him to Thebes and entrusted him to 
Ino. In recompense for their services they were no doubt raised 
to the heavens. 

This is not likely to be the earlicst version of Dionysus’ up- 
bringing. The original Iegend represented him as carried to Nysa, 
an apparently mythical place which ancient authors localized at 
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the ends of the earth—in Ethiopia above Egypt, in Arabia, or in 
Libya.°° From the time of Alexander India became the favourite 
location. Pherecydes appears to represent an early rationalizing 
attempt which would place Dionysus’ nursery in an out-of-the- 
way corner of Greece itself. He appears to have justified it by 
deriving the name of the Hyades from Hyes as a cult title of 
Dionysus. It may have been merely intellectual speculation on his 
part. But if already by the fifth century Dodona had accepted the 
cult of Dionysus and was sponsoring it, his theory may have seemed 
to have a certain appropriateness. In support of the hypothesis of 
Dionysiac influence at Dodona as early as 500 B.c. may be quoted 
the magnificent bronze figurine of an ithyphallic satyr found by 
Carapanos.°! Though this might have been dedicated in the 
sanctuary as a typical product of East Greek style, 1t would have 
added significance if the cult of Dionysus was accepted at Dodona. 

In later times a Hellenistic author Philistus produced a different 
legend connecting Dionysus, Dodona and a constellation.>*? This 
time the god was no infant, but when fully grown went to consult 
the oracle about a madness which Hera raised against him. His 
road was blocked by floods, and he was helped to cross by some 
donkeys. These he rewarded and placed in the stars in the con- 
stellation of the Crab where they were known as the Asses. The 
story 15 tricked out with such features as a contest between Priapus 
and the donkey, and in this form 15 late, but may again preserve 
traditional associations of Dodona with Dionysus. 

In Pherecydes’ version the Dodonaean nymphs brought Diony- 
sus to Thebes and this is only one of a number of legendary con- 
nections between Dodona and Boeotia. We have already discussed 
the connection of the Tripodophoria and the conservative tradition 
whereby in classical times the Bocotians alone received their 
responses at Dodona through male prophets.*? There are, how- 
ever, a couple of other instances mentioned by Pausanias and 
connected with religion. 

When he describes the sanctuary of Demeter and Kore at 
Potniae, he mentions a piece of ritual which 15 exactly paralleled 
in the Thesmophoria at Eleusis.°* Sucking pigs were thrown alive 
into sacred caves called Megara (‘Halls’). Pausanias adds that there 
was a tradition that the pigs thrown in at Potniae reappeared next 
spring at Dodona. But though often a pious believer of local tales, 
on this occasion he adds the comment that others may perhaps be 
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persuaded by the story. It was not unusual for the Greeks to 
believe in extraordinary underground connections, particularly 
of rivers. Their limestone districts provided actual examples. But 
here it is most likely that the idea of the underground link between 
Boeotia and Dodona derives from some association in cult. 
Evidence for_a ritual like the Thesmophoria at Dodona 15 otherwise 
lacking, but it may well have existed there. 

The other place in Boeotia where Pausanias encountered the 
influence of Dodona was at the Kabeirion, west of Thebes.°° In a 
somewhat vague account he describes how the Kabeiroi were 
originally men who inhabited the place and had received some 
special trust from Demeter, but what it was pious caution 
prevents him from explaining. The original Kabeiroi were driven 
away by the Epigoni, and the cult of Demeter was revived by 
Pelarge the daughter of Potneus and transferred by her to a differ- 
ent site. When Telondes and those that remained of the clan of the 
Kabeiroi returned they settled again on their original site, but the 
worship instituted by Pelarge, and particularly her practice of 
offering pregnant victims, was supported by a Dodonaean oracle. 
In this:somewhat confused picture of rival cults and alternative 
sites it appears clear that one set of mysteries, which did not claim 
to be the original, justified its existence and its practices by the 
authority of Zeus as against a claim to primeval tradition. Also it 
is interesting that there appears to be a connection between this 
instance and our other Boeotian example. For Pelarge, a presum- 
ably legendary figure, who restored the cult, 15 described as the 
daughter of Potneus. He is evidently the eponymous hero of 
Potniae, the site of the other worship of Demeter connected with 
Dodona. So we seem to see the oracle fostering the spread of a cult 
of Demeter from one site in Boeotia, with which it had friendly 
relations, to ariother. 

The only cult whose propagation is explicitly attributed to 
Dodona in antiquity is that of the river Acheloos. This idea goes 
back to Ephorus, who, as was typical of his time, did not put it 
forward as a fact of religious history, but to explain a linguistic 
usage.°® As he stated it, to other rivers, indeed, their neighbouring 
peoples offer sacrifice, but the Acheloos is the only one which it 
has happened that all men honour. For they do not name the 
other rivers with common names in place of their individual names, 
but they transfer the individual name of the Achcloos to common 
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use. For water generally which is a common name we call Achelo- 
ion from the individual name of that river—‘Of this puzzle we 
have no explanation to offer except the oracular responses from 
Dodona. For in practically all of them the god is accustomed to 
command to sacrifice to Acheloos. With the result that many, 
thinking that it was not the river flowing through Acarnania, but 
water in general, that was called Acheloos by the oracle, imitate 
the terms used by the god. An indication that we are accustomed 
to speak in this way on analogy with the divine is the fact that we 
mostly address water as Acheloos in oaths and in prayers and in 
sacrifices all of which are concerned with the gods.’ 

Ephorus’ explanation of the use of the name Acheloos for rivers 
in general and for water is expressed a little simply. However, he 
makes one interesting statement for which we would have no other 
evidence—that the oracle of Dodona in practically all its responses 
enjoined sacrifice to Acheloos. There must be some element of 
exaggeration in this generalization, and it gains no support from 
our known instances of responses. But they are few and, even if 
authentic, only extant usually in literary paraphrases which may 
have omitted such details. Also though Ephorus does not make this 
clear in his statement, he can only be thinking of the form of 
response which answered the question: “To what god or goddess 
must I sacrifice so as to obtain such a result?’ This was a regular 
pattern of enquiry, -but figures little in our literary evidence. It 
would be plausible enough that the priestess of Dodona made a 
practice of adding to a list of suitable deities the name of the 
Acheloos. 

Greece 15 a country poorly provided with rivers. Many of the 
streams to which classical scholars give that name dry up in the 
summer. The Acheloos with a course of 150 miles is the longest 
river of Greece and the one which throughout the year carries the 
largest volume of water. Hence it is not surprising that particularly 
in primitive times it was regarded with special veneration. The 
most remarkable evidence for this is the passage in the /liad where 
Achilles boasts about his defeat of Asteropaeus who claimed to be 
the grandson of the river Axius. Achilles asserts that his own des- 
cent from Zeus makes him as superior to the grandson ofa river as 
Zeus is greater than any river-god. “But it is not possible to fight 
with Zeus the son of Cronos, whom not even the kingly Acheloos 
can match (nor the great might of deep flowing Ocean) from whom 
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indeed all rivers and every sea and all springs and deep wells flow. 
But even he fears the mighty thunderbolt of Zeus.’?’ As our 
manuscripts mostly represent it, Acheloos is grouped with Ocean 
as the greatest river. But already as early as the edition of Zeno- 
dotus it was usual to omit the line which mentioned Ocean by 
name. This left Acheloos alone in the context and made it the 
source of all the waters of the earth. However exaggerated this 
view may seem, it appears to have been the text known also to 
Pausanias, and makes better sense in the context. 

It is interesting to contrast Homer with Hesiod. The latter in 
the Yheogony records how Tethys bore to Ocean the eddying 
rivers of which he proceeds to list twenty-five.°® The ‘silver- 
eddying’ Acheloos occurs in the middle of this catalogue which 
includes the Nile and the Danube as well as rivers of Asia Minor, 
Thrace and Greece. It is not surprising that in such company, the 
Acheloos has no outstanding position. The difference between its 
treatment in Homer and in Hesiod is presumably to be explained 
by the different dates of their original matter. Hesiod evidently 
reproduces a picture of geography derived from the early archaic 
period when trade and colonization were beginning to widen 
Greek horizons. Homer derives his tradition from an age when the 
Acheloos was the largest river known to the Greeks. It is interesting 
and appropriate that Homer has put into the mouth of Achilles 
both the unique prayer to Zeus of Dodona and the exaggerated 
description of the Acheloos. Both ideas derive from a bronze age 
period when Dodona was linked with Thessaly and the realm of 
Achilles. 

Acusilaus, one of the earliest of the prose historians, tried to 
harmonize the two accounts of the epic poets. He made the 
Acheloos the son of Ocean and Tethys, but described him as ‘the 
eldest of the rivers and the one who is most honoured’.’? For the 
cult of the river the Homeric scholia refer to Athens, Didyma, 
Rhodes and Sicily, as well as a contest in his honour in Acarnania. 
This last example seems to be supported by the representation of 
the local river on Acarnanian coinage. As to Athens there 15 no 
sign of a state cult, but in the Phaedrus when Socrates is praising the 
charms of the rustic scene of the dialogue, he identifies the spot as 
consecrated to Acheloos and the nymphs.°° Similarly Pausanias 
records that at the Amphiareum the fifth share from the altar 
went ‘to the. Nymphs and Pan and the rivers Acheloos and 
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Cephisus’. Again at Megara in the late seventh century when the 
tyrant ‘Theagenes diverted a stream he erected an altar to Acheloos. 
Even on the island of Myconus about 200 B.c. when the cults were 
reorganized a sacrifice of a full grown victim and ten lambs was 
assigned to Acheloos on his annual festival in midsummer. 

It is, of course, impossible to show without other evidence 
whether any of these cults were due directly to oracular instruc- 
tions from Dodona. Some of them may have been. In others it may 
have been due to imitation without direct contact with the oracle. 
In other instances it may be the influence of Homer. But even 
Homer as we have suggested may have himself been influenced by 
the ideas of the Selloi, if we believe, as we are entitled to do, that 
the veneration of the Acheloos was a primitive tradition at Dodona. 

Only one hero is associated with the same oracle and that ap- 
propriately enough is Achilles. He had heroic worship in many 
parts of the Black Sea region, sporadically in Asia Minor, in Elis 
and at Croton in Italy, but in Epirus, as Plutarch records, was 
worshipped as a god, and was addressed by a local name, Aspetus.*! 
It is clear that this is not merely some dialect variant on the hero’s 
name, but a quite independent word, and the obvious conclusion 
is that Aspetus was originally a local, possibly non-hellenic, deity 
of Epirus whom for some reason it was later found convenient to 
identify with the Homeric hero. Perhaps Aspetus was a war god, 
and the oracle of Dodona by this identification may have repaid 
the compliment which Homer paid to 1t by putting into the mouth 
of Achilles the invocation of Zeus Dodonaeus. However, the 
literary source which connects the oracle with Achilles is very late 
and deals with his cult in another place. Philostratus the elder in 
his Heroicus, written early in the third century A.D. states:°* ‘The 
Thessalian heroic offerings, which are sent regularly from Thes- 
saly to Achilles, were prescribed to the Thessalians by a response 
from Dodona. For the oracle commanded the Thessalians to sail 
to Troy and make offerings annually to Achilles partly to sacrifice 
to him as a god and partly as though in the realm of the dead. 
Originally then it was done as follows: A ship from Thessaly 
hoisted black sails and set out for Troy carrying twice seven 
sacred ambassadors. Also they brought two bulls, a black and a 
white tamed to eat from the hand both of them, and fuel from 
Mount Pelion (so that they need not depend on the foreign city in 
any matter) and fire from Thessaly and drink-offerings and water, 
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drawn from the river Spercheius, from where also the Thessalians 
first learnt the custom of using garlands of amaranth for funerals, 
so that, even if the winds delayed the ship, they would not bring 
wreaths that were decayed or faded. The ship, then, had to put 
in to harbour at night, and before they touched land they sang a 
hymn from the ship addressed to Thetis and composed as follows 
(and Philostratus quotes the verses). After the hymn they ad- 
vanced to the funeral mound of Achilles and the noise of the 
shield could be heard rattling as in war and they shouted the war- 
cry with rhythmic charges, calling on Achilles. Having garlanded 
the summit of the mount and dug pits in it they sacrificed the black 
bull to him as to a dead man. They also used to invite Patroclus to 
the funeral banquet as though they were doing this to please 
Achilles. When they had cut up the victim and made the offerings . 
they used to go down to the ship, and made a sacrifice on the 
beach of the second bull once more to Achilles with the ritual of 
sacrificial meal and entrails in this instance. For they made this 
sacrifice to him as to a god, and about dawn they used to sail away 
bringing the sacrificed victim with them so as not to hold the feast 
on enemy soil. ‘These things, stranger, so solemn and old-fashioned 
they say were abolished by tyrants who are described as ruling the 
Thessalians after the family of Aeacus, and they say the ritual was 
neglected by Thessaly. For some of the cities used to send am- 
bassadors, but others ignored it, and others still said they would 
send next year, always postponing the business. But when the land 
was hard pressed by famine and the oracle bade “honour Achilles, 
as the sacred duty required”, they abandoned the sacrifice to 
Achilles as a god since that was the interpretation which they put 
on the sacred duty, but made offerings to him as a dead man and 
sacrificed in the usual way until the invasion of Xerxes reached 
Greece. Then the ‘Thessalians medized and abandoned again their 
traditional rites to Achilles, after the ship sailed to Salamis from 
Aegina bringing the household of the Aeacidae as allies on the 
Greck side.’ 

It is very hard to know how to assess this picturesque descrip- 
tion. No doubt Philostratus produced it as a piece of free writing 
with a primitive religious flavour. The problem is what amount of 
genuine evidence, if any, lay behind his colourful narrative. Of 
course the original instructions from Dodona are not likely to have 
dated, as Philostratus implies, from the time of the Aecacidae and 
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the generation immediately following Achilles’ death. But there is 
something curiously plausible, as we have seen, in the idea that 
Dodona should have originally prescribed ritual which included 
the worship of Achilles as a god. This was simply extending the 
cult of Aspetus. It is also quaintly appropriate if later when re- 
viving the custom the Thessalians took advantage of a vague 
phrase in the second response to justify dropping the peculiarity of 
‘the divine in contrast to the heroic cult. The final touch that the 
ritual ceased because the family of Achilles had been invoked 
successfully in battle against the Thessalians makes ingenious use 
of a famous passage in Herodotus,°®* but it is perhaps on that ac- 
count too likely to be the invention of a later litterateur. The main 
difficulty in accepting the general lines of Philostratus’ account is 
the natural doubt whether any satisfactory evidence had sur- 
vived to his day about ritual which was alleged to have ceased as 
early as 480 B.C. 

We have left to the end what are the most famous utterances on 
religion ascribed to the oracle of Dodona, and the only ones with a 
literary form. Pausanias when describing the Sibyl’s rock at Delphi 
inserts a long digression on all the local Sibyls and ends with two 
examples of prophetesses who as he says, ‘were not called Sibyls by 
men’, but were evidently in his view to be put in the same class 
because ‘they too prophesied from God’.®* The first was ‘Phaennis, 
the daughter of a man who was king among the Chaones’. Pausan- 
ias dates her by saying that she was born “when Antiochus came to 
the throne immediately after the capture of Demetrius’ (Polior- 
cetes). These two events are to be correctly dated in 285 and 281/o 
B.c. The only prophecy of Phaennis quoted by Pausanias is a 
forecast of the defeat of the Galatians by Attalus in 230 B.c. It has 
all the features of a post eventum prophecy. The battle took place in 
230 Β.6. so 1t would have been quite possible for an Epirote 
princess to have been born about 285 B.c. and have issued her 
forecast before or more likely shortly after Attalus’ campaign.®° 

Together with Phaennis Pausanias groups “the Doves among the 
Dodonaeans’. They ‘were said to have been born still earlier than 
Phemonoe’ (the traditional first Pythia at Delphi), ‘and they were 
the first of women to have sung the following verses: 


Zeus was, Zeus is, Zeus shall be. O mighty Zeus! 
Earth sends up fruits; therefore call ye Earth mother.’ 
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Pausanias offers no further explanation of these utterances and 
they do not recur elsewhere in Greek literature. This is not in itself 
surprising, for Pausanias was a specialist in the subject of prophecy, 
and prided himself on his extensive acquaintance with unfamiliar 
examples. 

First, one may note that there is no suggestion that these were 
responses addressed to enquirers. Pausanias does not imply any- 
thing of the sort and in fact to describe their authors as Sibyls 
suggested the contrary. Owing to Vergil’s description of Aeneas’ 
consultation of the Sibyl at Cumae, modern readers are inclined 
to think of the Sibyl in terms of the regular female seer presiding 
over a place of consultation. But this is not the usual Greek con- 
ception. To them the Sibyls-were divinely inspired prophetesses 
who spoke discursive utterances, usually forecasts, in spontaneous 
ecstasy. These two lines of hexameter verse can be regarded in 
this way. They are pious ejaculations, not answers to enquirers. 

Also the first sentence 1n particular 15 remarkable both in its 
metre and its content. The monosyllabic ending preceded by a 
short syllable lengthened by position has a very unusual and 
dramatic metrical effect. Curiously enough these last three words 
occur again in a verse response attributed to the Pythia, which is 
evidently a-post-homeric composition probably written not earlier 
than 500 B.c., but possibly much later.®°® It would be unsafe on a 
prior. grounds to decide which context was the earlier. Un- 
doubtedly the Dodonaean verse makes a much more dignified and 
impressive use of the phrase which in the Delphic oracle suggests the 
mock heroic. 

The content of the verse is still more remarkable. Zeus was 
never regarded in Homer or in any pre-Hellenistic writer as 
independent of time. Instead he is Zeus Cronides, the son of 
Cronos, with a historic, 1 distant, date of birth and, if the Cretans 
were to be believed, a date of death also. It would not have been 
impossible for Homer to have grouped all time, past, present and 
future, together in this kind of phrase. His description of Calchas’ 
prophetic gifts, though more clumsily worded is not dissimilar.®’ 
But the conception of a supreme god whose existence was com- 
mensurate with time was not familiar to the classical Greek and is 
never expressed in this way in his literature. Its natural home 15 in 
the theology of the near East. ‘he most famous expression is in the 
Revelation of St. John where God describes himself to the prophet 
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as ‘which is and which was and which is to come’.®® The phrase 
has close analogies elsewhere in Jewish and non-Jewish literature 
as applied to Jehovah or Ahuramazda, and it is from some such 
source that the Dodonaean priesthood derived their address to 
Zeus. Even in the days of Herodotus they had not been unaware of 
foreign cults and had accepted the identification of Zeus as 
supreme with other supreme deities of non-Hellenic peoples. So 
it is reasonable to suppose that in the time of Pyrrhus when there 
must have been an abundance of contacts between the Hellenistic 
kingdoms some Jewish or Mazdian influence suggested the adop- 
tion of this formula to express the pre-eminence of Zeus. It was at 
the same period that the Stoics were preaching in their own words 
a similarly exalted view of Zeus as world ruler and they too had 
been influenced to some extent by Semitic ideas. 

The verse about Mother Earth is expressed in less ecstatic and 
more reasoned terms. Also its content is not unlike numbers of 
passages in Greek literature of all dates. An interesting minor 
contrast is the way in which Earth is not, as sometimes in Greek 
mythology, the enemy of Zeus. Their relationship is left vague, 
but friendly. We have seen examples of the oracle of Dodona 
associated with the cult of Demeter in Boeotia.®°? So it may be 
right to see in Mater Gaia another name for Demeter. Alter- 
natively it might be a way of describing Dione, Zeus’ female 
associate at Dodona. But unfortunately the single verse gives too 
little indication. At least it is worth remarking that if the two 
hexameters belong together in date the second of them should not 
be cited as evidence for a primitive cult of an Earth goddess at 
Dodona.’° There is no indication elsewhere in our evidence to 
suggest that Zeus had any female predecessor there as apparently 
at Olympia or as Apollo had at Delphi. 

It is best, therefore, to regard these two verses as a late product 
of Dodonaean theology. It is quite in accordance with this view 
that the words are put into the mouth of priestesses, not Selloi. 
Also to apply the terms Doves or Peleiades to them (for Pausanias 
used both forms) is typical of a period when the priestesses were 
described in this way as a rationalization of the old association 
of birds with the oracle. To claim that they were born: before 
Phemonoe was only another example of the constant struggle of 
Dodona to assert itself against Delphi. In this rivalry the Epirotes 
found their strongest line was always their claim to greater antiquity. 
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So even if these verses cannot be taken as expressions of primitive 
piety, it is impressive to find that Dodona’s latest utterance on 
religion was so moving and dignified. 
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CHAPTER VIII 


OLYMPIA 


We have considered in some detail the evidence, literary and 
archaeological, for the most important of the oracles of Zeus, 
Dodona. As a sanctuary where this god could be consulted it was 
the most used in the ancient world. But though this function was 
of high significance it did not make Dodona the chief centre of the 
cult of Zeus. This position could without doubt be claimed by 
Olympia. In the classical period its leading role was primarily due 
to its great four-yearly festival—the Olympic games. But actually 
it had an ancient tradition of oracular enquiry, though already 
from the end of the archaic period this had been largely engulfed 
in the athletic activities of the place. 

In discussing the rule that the Selloi slept on the ground we have 
already noticed the curious late echo of this practice in Antioch 
and the fact that the official who was under this restriction had the 
same title, Alytarch, as an official at Olympia. It is possible, 
though beyond proof, that this points to a link between Dodona, 
Olympia and Antioch. Similarly if we explore the antecedents of 
the prophetic families at Olympia, we shall find in their primitive 
traditions a few points of contact with the Selloi. 

There is no evidence that Zeus at Olympia ever gave his re- 
sponses from an oak tree. In classical times the method was to 
take omens from sacrifices. But there is some evidence that the 
ancestors of his prophets interpreted the voices of birds. Also in 
one respect the sanctuary of Olympia was curiously ike Dodona 
in early periods. Until nearly the middle of the fifth century, it 
contained no temple of Zeus. The god was worshipped at a 
peculiar altar in the open air, and the only temple was dedicated, 
not to him, but to Hera. So while the history of Olympia as an 
oracle-centre is worth study for its own sake, it also occasionally 
suggests some affinities with Dodona, particularly in primitive 
origin. | 

If we look back into the furthest recesses of Greek mythology, 
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the earliest individual who emerges as a prophet is Melampus. 
Already in the Odyssey he is once mentioned by name and in 
another place 15 referred to indirectly as a traditional figure whom 
Homer’s hearers would recognize even without his name.! The 
Hesiodic corpus contained one poem, now lost—the Melampodia— 
which derived its title from him, and, judging from the fragments, 
its contents included not only his doings but also those of other 
later diviners who were his descendants or their rivals. Melampus, 
besides, figured in the Great Eoiai.? As early as the mid-fifth cen- 
tury if not earlier he had been provided by legend with a father, 
Amythaon, the eponym of a district in Elis; and thus was linked 
with the heroic stem of the Aeolids and a locality in the western 
Peloponnese.* But it may well be doubted whether originally he 
had any precise antecedents or local connections. Where he first 
appears by name in the fifteenth book of the Odyssey he is the 
farthest ancestor of a line of prophets, and is given no earlier 
genealogy. | 

First his name itself is worth comment. It is almost unique in 
Greek mythology and was not in normal use in historic times.* Its 
meaning and derivation are obvious: “Black foot’. The oddity of 
the notion may explain why it was not popular as a personal name. 
Why it should have been applied to the prophet was not accounted 
for in primitive legend. A fragment of Dieuchidas, the fourth- 
century Megarian historian 15 the earliest occurrence of an explana- 
tion: his mother, Dorippe, after she had borne him, exposed him 
in a tree-shaded spot, and it happened that his feet were blackened 
by the sun since they lay outside the shade.” The story looks like a 
late and rationalistic attempt to make sense of a peculiar epithet. 
That Dieuchidas’ explanation was not primitive or authentic 15 
further confirmed by the facts that his name for Melampus’ 
mother differs from all other accounts and that the story that he 
had been exposed as an infant does not occur elsewhere. 

If instead the name is taken literally, it is reasonable to suppose 
that it may be connected with the strange practice of the primitive 
Selloi. According to Homer they did not wash their feet. In the 
context it seems to imply, we have seen, a ritual practice. But 
the meaning and purpose of it had been forgotten long before the 
commentaries on Homer began to be composed. Similarly we 
find a primitive prophet—Black foot—whose name 15 not explained 
except in one late legend. It is plausible to conjecture that there is 
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some connection and that the name was given because the primi- 
tive prophet observed the same ritual taboo with obvious physical 
results.© Also if we follow up this indication by examining more 
closely the earliest legends connected with Melampus we shall 
find that they are not inconsistent with a connection between him 
and the cult-practices of Dodona, but even show some points of 
contact. 

First of all it is worth noting that some of the legends clustering 
round Melampus are of an extremely primitive kind and suggest an 
origin in unsophisticated folklore. For instance, the account in 
Apollodorus of how he got his gift of prophecy told that his home 
was in the country (apparently near Pylos) and that before his 
house stood an oak in which there was a lair of snakes.’ His 
servants killed the snakes, but Melampus ‘gathered wood and 
cremated the reptiles and reared their young. When they were 
fully grown, they came beside him at the back of his shoulders as 
he slept, and purged his ears with their tongues. He started up in 
a great fright, but thereafter understood the voices of the birds 
flying overhead, and from what he learned from them he foretold 
to men what should come to pass’. The story appears properly to 
end there, but, as though as an afterthought, Apollodorus adds: 
‘He acquired besides the art of prophecy by means of sacrifices, 
and having fallen in with Apollo at the Alpheus he was ever after 
an excellent sooth-sayer.’ 

If we look at this account it is evident that originally Apollo had 
no connection with it. Melampus does not receive his gift of 
divination from a god, but as a reward for a good service to two 
snakes, and the method of prophecy conferred on him is not to 
recognize divine purposes by inspiration, but by understanding the 
language of birds. The motive of serpents licking the ears to convey 
the power of divination reappears in one legend about Helenus and 
Cassandra:® as children they had been left overnight in a temple 
of Apollo and in the morning serpents were found licking their 
ears. But this is not the usual legend about Cassandra who is else- 
where represented as receiving prophecy as a personal gift of 
Apollo. Obviously a folk-tale motive has been introduced, but has 
been made to fit with the notion of Helenus and Cassandra as 
inspired by Apollo by setting the scene in the god’s temple. 

An alternative version of the same legend about Melampus is 
found in the scholia to Apollonius Rhodius citing the Great Eozai 
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of Hesiod.’ In this version Melampus is ‘away from home lodging 
with [king] Polyphontes. When an ox had been sacrificed a snake 
crept to the sacrifice and the servants of the king killed it’. Once 
more Melampus buries the snake and rears its young who convey 
the gift of prophecy in the same way. Also once more Apollo’s name 
is introfluced quite irrelevantly, since the narrative begins by 
describing Melampus as the dearest to Apollo. If this version is 
correctly reproduced from Hesiod it is interesting to note that the 
intrusion of Apollo into the descriptions of Melampus had estab- 
lished itself so early. In one way this version is more awkward to 
explain than that of Apollodorus. Polyphontes is not accounted 
for, but is represented as a king. The only one of that name other- 
wise known in Greek mythology was a ruler of Messenia, and that 
was the kingdom in which Melampus was usually supposed to 
reside. But also Polyphontes was a Heraclid, in the generation of 
the Dorian invasion, and therefore long after the date to which — 
Melampus would properly belong by the usual genealogy. The 
point remains unexplained, but suits with the circumstance that 
originally Melampus may have had no proper place in the frame- 
work of Greek legend. Hence he could be attached by date to any. 
convenient period. We may note, too, that in neither version is he 
made king of a locality; he either lives in the country apparently 
as a private individual or he is staying with the king on a visit. 
We shall see that the primitive legend about Melampus’ chief 
performance in prophecy also contains the motive of understanding 
the language of birds. The story begins when Neleus, king of Pylos, 
refused to give his daughter, Pero, in marriage to any suitor, 
unless he brought to him as bride-price the cattle of Phylacus.*° 
Bias, the brother of Melampus, was one of these suitors and he 
sought the prophet’s help, who agreed to aid him, but foretold his 
own fate; that he would be detected stealing the cattle and kept in 
bondage for a year before he succeeded. The venture turned out as 
prophesied. Melampus was caught while stealing the cattle and 
imprisoned for a year. At the end of this time he heard two worms 
in the roof beam of his prison talking to each other. ‘he one asked 
how much of the beam had already been gnawed through, and the 
other answered that very little of it was left. So Melampus induced 
his warders to carry him from the cell whose roof immediately fell 
in. (Some versions embroider this with the further detail that the 
warders were a man who treated Melampus well and a woman 
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who vexed him. Melampus had persuaded them to carry him out 
by lying on the bed pretending to be ill. The woman who was 
carrying the foot of the bed was killed by the falling beam, while 
the man at the head of the bed escaped.) This demonstration of 
Melampus’ prophetic powers brought home to Phylacus that he 
could make use of his prisoner to ascertain why his son, Iphiclus, 
suffered from impotence and how to cure him. Melampus 
promised to give the answer in return for the kine. His method of 
discovering the secret is interesting. He sacrificed two oxen and 
invited all the birds except the vulture to the feast. At first none of 
them could give the answer to Phylacus’ question, but at last when 
the vulture was invited he explained the problem. At this em- 
barrassing point our ancient authorities become rather confused. 
The naive and primitive crudity of the story seems to have shocked 
them, but the general aim of the narrative can be established. The 
vulture explained that Phylacus had been gelding rams when he 
had given his son a terrible fright. Apparently he had uninten- 
tionally touched the boy’s genital parts with the blood-stained 
knife which he had been using. This traumatic experience in a 
manner which modern psychology would heartily approve had 
inhibited the boy from begetting children. The vulture’s instruc- 
tions were that the knife must be found and the rust scraped from 
it and given to Iphiclus to drink for ten days. The knife after the 
original incident had been thrust by Phylacus into a tree which 
had grown round it and encompassed it with bark. 

On the vulture’s instructions Melampus was able to find the 
knife and follow out the prescribed cure, which was successful, and 
Iphiclus begat a son, Podarces. Accordingly Melampus was given 
the cattle which he had sought to steal and brought them to Pylos 
as a bride-price for Pero, who was wedded to his brother, Bias. 

This complicated legend evidently goes back to primitive sources 
of folk-tale. Homer twice refers to it in the Odyssey in a way that 
clearly assumes that his hearers know the story, which would 
appear also to have been told in the Hesiodic. corpus in both the 
Melampodia and the Great Eozat. Already in the Odyssey a curious 
inconsistency is found in the references to it. In Book Eleven the 
kine are referred to throughout as though belonging to-Iphiclus. 
It is he who releases Melampus, and Phylacus is not mentioned, 
though the cattle are described as coming from Phylace. In Book 
Fifteen Melampus is recorded as imprisoned in the halls of Phylacus 
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and Iphiclus’ name does not occur. Later ancient narratives re- 
conciled this inconsistency in the way indicated above, by making 
Phylacus the father of Iphiclus. He had therefore been the person 
responsible for the traumatic episode, and was still alive when 
Melampus was captured. One may doubt, however, whether this 
reconciliation of the discrepancy is original and authentic. It looks 
rather as though the Odyssey derived its references in different pas- 
sages from different versions: in one the owner of the cattle was 
Phylacus, the eponym of the place, in the other Iphiclus, a cousin 
of Tyro, Neleus’ wife. In the former version it looks as though 
originally Phylacus ( = ‘keeper’) was just a folk-lore title for a 
wealthy possessor of kine. In the latter an elaborate story can be 
built up explaining how Neleus through his wife had a claim on the 
cattle, and by demanding them as a bride-price he was only in- 
directly asserting his legal rights. ‘This version looks like a sophisti- 
cated product of a period when it did not seem quite proper for an 
epic hero to demand stolen property as the price of his daughter’s 
hand. But if we are right in our supposition, this second version 
existed already and was well known before the composition of 
Odyssey, Book Eleven. Also a fragment of the Melampodia men- 
tioning Iphiclus and Phylacus in the same context together with 
cattle, seems to show that the reconciling version had already 
found its way into the Hesiodic corpus.*? 

For our purpose all that this suggests is that the legend of 
Melampus and the kine was a very old folk-tale which had time to 
go through a complicated evolution before it appears in the Greek 
epic. 

"le we return again to the substance of the story a number of 
points are to be noted which all confirm Melampus’ general con- 
nection with the Selloi and their primitive system of prophecy. His 
divination is by understanding the language of creatures not in- 
telligible to ordinary man. For his own protection he can listen to 
the conversation of wood-worms. When he makes a formal rite of 
divination he summons the birds to a feast, and talks to them, 
particularly to the vulture. (It is a charming piece of folk-tale that 
the vulture, an unpleasantly voracious guest, is originally left 
uninvited, but proves in the end to be the only source of informa- 
tion. Frazer has well illustrated from the popular stories of many 
peoples the notion that the last creature to be asked holds the 
desired secret.'*) At any rate it is by understanding the language of 
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birds that Melampus can prophesy, not by consulting the gods 
direct. It is interesting here to notice that when making a feast 
Melampus had, of course, to offer his cattle to some deity. The idea 
of a meat meal without a preliminary sacrifice was ridiculous to 
the pagan world. But the deity to whom he offered it was not 
Apollo, but Zeus. Though this point should not be overstressed as 
a proof that Melampus was a prophet of Zeus, it at least shows that 
his legendary associations lay in that direction rather than with 
Apollo. | 

Secondly, it is worth noting that in Apollodorus’ account of 
Melampus the motive of an oak tree appears twice. The young 
snakes whom he reared lived in an oak tree before his house. Also 
the tree into which Phylacus stuck the blood-stained knife is 
described by Apollodorus as ‘the sacred oak tree’. Here he differs 
from our ancient commentaries which, strangely enough, specify 
a wild pear tree, with no statement that it was sacred.?? Frazer has 
suggested that there les some tale behind the mention of the 
sacred oak in Apollodorus, and probably this is true. Again there 
is an echo of Dodona, but of course it cannot be supposed that the 
tree was there. It is interesting, however, to note that the Phylace 
of this story, whether or not the name had originally a literal mean- 
ing, was always identified with a place in Thessaly, and therefore 
lay well within the ambit of Dodona’s original sphere of influence. 

The conclusion we would draw from this investigation of 
Melampus is that one of the elements in his mythological origin is 
a group of folk-tales in which the hero is a prophet of a type similar 
to and even modelled on the Selloi of Dodona, and belonging in 
date to the period of their activity. He became a traditional figure 
in Greek epic and so acquired heroic ancestry and even a nominal 
connection with Apollo in later times. 

In classical times the prophet Melampus had acquired quite 
other elements combined with this folk-tale character. At Aegos- 
thena in the Megarid his tomb was shown and he.was worshipped 
in a well-established local cult.'* But Pausanias notes explicitly 
that ‘they say he does not give oracles either by dreams or otherwise’. 
This seems a strange lapse on the part of a legendary soothsayer, 
and the most probable explanation is that the hero worshipped 
in Aegosthena had really no connection with the Melampus of 
epic legend, but had simply been the object of a local cult, 
perhaps anonymous, on whom the name had been bestowed in 
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classical times for the sake of an honourable identification. Besides 
this curious local practice, Melampus also appears frequently in 
post-homeric literature and in local legends in connection with the 
worship of Dionysus. When the daughters of Proitus, king of Argos, 
reject the worship of the new god they are driven mad and flee into 
the country. Melampus undertakes to cure them for a reward 
which ultimately consists in a third of the kingship of Argos for 
himself and a third for his brother Bias, while the original dynasty 
retains the remaining fraction. Homer knew of Melampus as fated 
to rule over many Argives, but that he knew the legend in this 
form is unlikely. Certainly he makes Melampus leave Messenia on 
account of a quarrel with Neleus, not because he was attracted to 
Argos by the offer of kingship. Actually there was an alternative 
version of the Argive legend in which the deity whom the daughters 
of Proitus offended was not Dionysus, but Hera, the great goddess 
of the Argolid.’> That this might have been the earlier form is 
probable. It was then replaced by a variant on the favourite 
motive of opposition to the invading cult of Dionysus with its 
appropriate punishment for the impious and an ultimate recon- 
ciliation. 

The remarkable way in which Melampus not merely claims a 
share of the kingship of Argos for himself, but also obtains an 
equal share for his brother Bias, suits with the legendary picture 
of his affection for his brother and zeal for his benefit. It may also 
have had some basis as an aetiological myth explaining the exis- 
tence of a primitive triple kingship in Argos.*® The effect was that 
Melampus already in Homer is the ancestor of a line of Argive 
kings which includes the famous prophets, Amphiaraus and 
Amphilochus. It may have been a wish to give them a prophetic 
ancestry which led to the connection with Melampus being in- 
vented. In each instance Amphiaraus and Amphilochus, while 
being. characters in Greek saga, also were local divinities with 
oracle shrines of their own, at the Amphiareum in the territory of 
Oropus and in Cilicia. Also like Melampus Amphiaraus tends to 
be drawn into the circle of Apollo’s influence and becomes 
regarded in later tradition as his prophet, though probably he 
was originally a completely independent seer in either of his 
aspects as epic hero or local divinity.*’ In the case of Amphilochus 
there is even positive evidence for hostility between his cult and 
Apollo, mirrored in the myth that he was slain by the god.** 
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Homer in the Odyssey took advantage of the legendary gene- 
alogy of the Melampodidae, to link his picturesque character of 
the exiled prophet, Theoclymenus, into the traditions of the epic.'? 
Theoclymenus appears to be a purely invented person who was 
needed for the dramatic purposes of the narrative. He was meant 
to show the noble and generous character of Telemachus in 
accepting him as a suppliant, and also later he provided a con- 
venient foil to the suitors, prophesying their doom while they 
mocked him, and leaving them to the fate, which even his warning 
could not avert. Homer provided a family tree at the point where 
he was introduced. Melampus, as he explains had two sons in 
Argos, Antiphates, the grandfather of Amphiaraus, and Mantius. 
The latter with his appropriately invented name, suggesting the 
Greek word for prophet (mantis), was the father of Polypheides of 
whom Homer says that Apollo made him the best diviner after (his 
cousin) Amphiaraus. Theoclymenus, then, whom Homer was to 
use for a warning prophecy, was the son of this distinguished father 
and was evidently meant to have inherited the gift. It is interesting 
to note that in spite of the emphatic praise of Polypheides as a 
prophet he has scarcely any place in Greek tradition. In fact he 
seems to be largely if not entirely an invention of Homer, created 
to link Theoclymenus with Melampus and carry through the 
picture of a family of hereditary diviners. 

It is not surprising that Theoclymenus himself is not a prophet 
of the old folklore type. He shows no tendency to interpret the 
language of birds. He can explain an omen of a hawk slaying a 
pigeon, but this involves no suggestion of the methods of Dodona;”° 
omens from birds’ flight and behaviour are frequent in the epic, 
but also were still conventional in classical periods. When he came 
to his great moment of prophecy foretelling the doom of the 
suitors, Theoclymenus used the new form of ecstatic vision. It is 
the first instance in Greek literature of this kind of utterance and 
represents the emergence of the Apolline oracle in its normal 
pattern. To find it grafted onto the stem of the Melampodidae 15 
an indication of the development of Greek religion. 

The Odyssey is not the only instance where one may find a 
prophet linked arbitrarily with the family of Melampus. The same 
process can be traced both in connection with a traditional folk 
tale and with a historic family. The folk tale is the legend of 
Polyidos (‘the much-knowing’) and the raising from the dead of 
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Glaucus, the son of Minos, king of Crete.”! The details need not be 
described here but it contains such primitive features as a puzzle 
used to test the prophet capable of finding and resuscitating the 
child. Polyidos works by means of birds and snakes, but differs 
from Melampus to the extent that he does not interpret their 
speech, but takes omens from their behaviour or imitates it. Apart 
from this legend Polyidos is associated with the neighbourhood of 
Corinth and Megara, where, like Melampus, he had traditionally 
acted as a purifier as well as a prophet. Probably his primitive 
folk tales left him without local habitation or genealogy, but at 
least by the fifth century he was securely linked to the Melampo- 
didae. His father was named Coiranus (‘ruler’), a vaguely royal 
name and he was thus identified with the Polyidos whom Homer 
names-in the Iliad as a prophet-king of Sicyon.?* The connection 
with Melampus was achieved by making Coiranus the son of 
Cleitus. Homer in the Odyssey mentioned Cleitus together with 
Polypheides as one of the grandchildren of Melampus. ‘But indeed 
Cleitus was snatched away by golden-throned Dawn for the sake 
of his beauty that he might be among the Immortals.’ By this 
picturesque sentence Homer seems in the context to imply that 
Cleitus had no mortal family, but this did not deter the fifth-century 
tradition as represented by Pherecydes from making him, through 
Coeranus, the grandfather of Polyidos.** An alternative version 
provided Abas as a third son of Melampus, unmentioned by 
Homer, and made him father of Polyidos. In each instance we see 
how the text of the Melampodid genealogy in the Odyssey was used 
as the basis for connecting Polyidos with the family by arbitrary 
additions such as Homer never conceived. 

The other instance where a historic family is linked with the 
Melampodids is the genealogy of the seers at Olympia, the Clyti- 
adae. Their ancestor Clytius is described as a son of Amphion, the 
son of Amphiaraus. Amphion, one of the Epigoni in the Theban 
legend, was the subject of much complicated mythology, mostly of 
post-epic date and based on local traditions. According to one 
account he had married Arsinoe, the daughter of Phegeus, king of 
Psophis, and his grave was shown there with the legend that he 
had been murdered by the brothers of Arsinoe because he had been 
unfaithful to her. Pausanias records the tradition that Clytius had 
been a son borne to Amphion by Arsinoe, and that on his father’s 
death he had fled from Psophis to Elisand became the ancestor of the 
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Clytiads of Olympia.** The occasion for the mention in Pausanias 
of this genealogy is a monument at Olympia in honour of a 
Clytiad, Eperastos, who had won the foot race in armour at the 
games. On his statue base he described himself as follows: ‘I boast 
to be a prophet by race of the holy-tongued Clytiads, blood from 
the godlike Melampodidae.’ No doubt Pausanias has reproduced 
correctly the local tradition as accepted in later times. If we 
examine it critically, it 1s noticeable that Clytius is otherwise 
entirely without legendary setting. He is not the subject of any 
stories that have come down to us and his name is significantly 
colourless. It simply means ‘famous’ and as such is highly ap- 
propriate to the eponymous ancestor of a distinguished family, but 
‘does notimply any body of traditions characterizing this individual. 

The Clytiads were associated with another family, the Iamids, 
in the operation of the oracle at Olympia. They appear occasion- 
ally in literature in this connection from the fifth century B.c., but 
our best evidence is in the inscriptional records from Olympia 
which, with some large gaps, give the names of the prophets from 
40 B.c. to A.D. 265.7° In this period of three hundred years the 
post of ‘mantis’ (prophet) was shared equally between the two 
families. Usually one representative was chosen from each. In the 
last period from a.p. 185 the families normally provided two each. 
Occasional unevennesses of distribution are to be explained (with 
Weniger) as due to such human accidents as the temporary failure 
of a prophet of the right age in one family. The post was evidently 
held for life, and some prophets had very long tenures. ‘There is no 
sign that one family was senior to the other in status, as the names 
appear in either order of precedence. Weniger has also traced 
what appear to be instances of adoption from one family to the 
other, and would explain this practice on the hypothesis that 
careful efforts were made to guarantee that the two lines continued 
nominally at least. 

This phenomenon of an oracle-centre run by a pair of families 
is remarkable. Even the control by one hereditary line of prophets 
would be unusual in historic times. At Delphi for instance the 
Pythia was chosen as an individual and even the rank of Prophetes 
does not appear to have descended by heredity. The nearest 
analogy there is provided by the Hosioz who claimed descent from 
Deucalion. At Dodona the original prophets. were the Selloi, but 
this appears to have been the name of a clan rather than a single 
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family, and there is no evidence for hereditary prophets and 
prophetesses in historic times. The nearest parallel in an oracular 
shrine is that of Apollo at Didyma near Miletus where the family 
which traced their descent from a legendary Branchus, beloved of 
Apollo, supplied the priests and gave a name to the place in the 
archaic period. Generally, of course, hereditary priesthoods were 
common enough in Greece. So the persistence of this principle 
among the prophets at Olympia can be explained as indicating the 
long tradition and the conservatism of the place. 

The simultaneous sharing of these functions between two 
families is even more remarkable. Weniger would put it down to 
them representing two different geographical groups, Pisatis and 
Elis. In one way his hypothesis is somewhat confirmed by the 
inscriptions, as the names of the Iamids and Clytiads are followed 
by letters of the alphabet which apparently indicate the tribal 
connection of the individual and these are never the same for 
members of the different families. The tribal organization of this 
period is certain to have had largely a local basis. If we look in- 
stead at their legendary origins the Clytiads, so far as their limited 
traditions help, seem to be derived from Arcadia and the moun- 
tains, while the lamids hailed from Triphylia southwards. We 
shall also see that there were traditions of two different methods of 
divination at Olympia. So though the Iamids were credited with 
practising both, we may wonder whether originally one family was 
associated with each.?° 

The Clytiads, as we have seen, had little legendary background 
preserved in our tradition. The Iamids were more fortunate. 
Largely through the circumstance that Pindar in 468 B.c. wrote 
an ode in honour of Agesias of Syracuse who had won a victory in 
the mule-race at Olympia, we have a detailed account of the 
origin of the Iamids.?’ Agesias claimed to be descended from an 
Iamid who had joined in the foundation of Syracuse, and in his 
honour Pindar tells the story of the eponym of the family: Pitane, 
living by the Eurotas, had been united to Poseidon, and bore a 
daughter, Evadne, whom she concealed until she sent her to 
Aepytus, an Arcadian king ruling at Phaisana. There Evadne was 
brought up till Apollo fell in love with her, and she conceived a 
son. Aepytus detecting that Evadne was pregnant set off to Delphi 
to enquire about her offspring. But before his return Evadne bore’ 
her child whom she left exposed in a dark thicket. Aepytus, 
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however, returned with the news that the Delphic oracle had an- 
nounced that Apollo himself was the father of the child to be born 
to Evadne and that he would be an outstanding prophet whose 
race would never fail. Search was made and the infant was found 
five days after his birth hidden in a bed of violets and fed by two 
snakes which had brought him honey. In allusion to the violets 
(ton) he was called Iamus, and grew up at the court of Aepytus. 
On reaching manhood he went down into the river Alpheius and 
called on his grandfather Poseidon and his father Apollo to give 
him a royal kingship. But his father summoned him instead to 
follow him to the sheer rock of the lofty hill of Cronos at Olympia 
‘and there he bestowed on him a double treasure of prophecy, 
meanwhile to hear the voice that knows not lies and when 
Heracles, whose skill is bravery, should come, that reverend shoot 
of the Alcaidae, and should establish in dedication to his father the 
most frequented of festivals and greatest foundation of games, at 
that time on the highest top of the altar of Zeus he bade set up an 
oracle-centre’. 

The Iamids claimed descent from this eponymous ancestor. But 
the story as told by Pindar contains many peculiar features which 
call for elucidation. The double descent from gods is remarkable, 
but made the more peculiar by the way in which Pitane apparently 
is able to send her child by Poseidon to Aepytus to foster. The 
normal pattern of Greek legend provides that the mother of a 
child begotten by a god is married to a mortal man who acts as 
foster father. Pitane’s relation to Acpytus remains unexplained, 
just as the occurrence ofa second liaison with a god is unparalleled. 
The children of such unions in Greek mythology were normally 
sons, not daughters, and so the possibility of successive generations 
of children of the gods did not arise. It is also worth remarking that 
Pitane, the more distant ancestress, seems curiously inappropriate. 
From Pindar’s reference to the Eurotas, it is clear that she is the 
eponymous heroine of Pitane, one of the five villages of Sparta, 
and as such seems strangely distant and unconnected with Olympia. 
Aepytus is much more closely placed for his Phaisana was identi- 
fied in antiquity with Phrixa which lay in the Pisatis.?° The ex- 
planation of this Spartan origin of the Iamids is probably to be 
found, as Wilamowitz suggested, in the famous branch of the 
family which from a date shortly before 479 B.c. (the battle of 
Plataea) were hereditary diviners to the Spartans.*? An original 
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genealogy tracing descent from Evadne was extended a further 
generation so as to link with the eponym of the village of which 
Tisamenus and his brother became adopted citizens. 

Herodotus (who, as Wilamowitz reminded us, had visited 
Pitane) tells the picturesque story. Tisamenus, the son of Antiochus, 
an Elean of the clan of the Iamids had consulted the Delphic 
oracle and had been told that he would carry off five of the 
greatest contests.*° So he took this as a prophecy of success in the 
Olympic pentathlon and entered for it, only to fail by drawing 
with an opponent. The Pythian Apollo, of course, could not err; 
evidently there had been a mistake in the interpretation. The 
Spartans discovered the correct explanation. The contests in- 
tended by the oracle were military, not athletic, and it had fore- 
told that he would act as diviner before battle for the victorious 
side on five great occasions. Accordingly the Spartans attempted 
to induce Tisamenus to act as leader in battle, together with the 
kings. But Tisamenus ‘claimed as his fee the unique privilege of 
being made a Spartan citizen, and when there was difficulty over 
conceding this price for his services, he raised it by insisting on 
having the same right also for his brother, Agias. The family can 
be traced in literary tradition at Sparta to the end of the fifth 
century B.C., but in inscriptional records they go much further, 
appearing intermittently as prophets till at least the second 
century A.D. 

We can thus suppose that Pitane was an addition to the Iamid 
genealogy made by Tisamenus before 479 B.c. and accepted by 
Pindar in 468 B.c. But is this the only accretion in the legend? 
Wilamowitz called attention to another peculiarity. The snakes 
which ministered honey to the child, [amus, may be regarded as 
fulfilling the usual function in mythology of the animal that feeds 
the exposed infant. But is this all? Surely, like the snakes who 
showed their gratitude to Melampus, they should have given him 
the gift of prophecy by licking his ears. Wilamowitz notices the 
appropriateness of this analogy, but abandons it with the passing 
remark “The Iamids were no watchers of birds’.** But is this cor- 
rect? Pindar in a vaguely impressive phrase described the earlier 
of the two gifts of prophecy possessed by the Iamids as ‘to hear the 
voice that is unknowing of lies’. This is not likely to mean intuitive 
inspiration. For, particularly in primitive periods, the Greeks did 
not picture the gods as communicating to men by an inward voice 
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or private intimation. It is more likely to mean some actual sound. 
On this account Weniger has spent some space in discussing this 
description as applying to what the Greeks called ‘cledones’— 
chance utterances, spoken with some ordinary meaning, but 
interpreted by the scer as conveying some occult significance not 
intended by the original speaker.*? This notion is as old as the 
Odyssey and it might well be that Pindar intended it. But ‘the 
sheer rock of the lofty hill of Cronos’ rising some five hundred feet 
above the Altis does not seem a particularly suitable place for this 
form of augury, which was typically one of the market-place. In 
fact Olympia in the far past, before the founding of the Olympic 
games, would not have been a spot in which to search for spoken 
omens. If, however, we suppose alternatively that ‘the voice’ was 
the voice of birds we have an entirely suitable medium for use by 
prophets whose oracular seat was the hill of Cronos, 

This interpretation must remain conjectural because in no 
other place is this method of divination ascribed to the Iamids. But 
it is perhaps worth noting in this connection that there was 
evidence at a later date which might suggest that the power to 
understand the specch of animals was possessed by this family. 
Pausanias described seeing at Olympia a statue of Thrasyboulus 
the son of Aencas, an Iamid, who had taken part as prophct in the 
battle of Mantinea in 244 B.c.°* The statue was remarkable in two 
features. Thrasyboulus appeared standing with ἃ gecko-lizard 
crawling up his right shoulder while beside him lay a dog shown 
as sacrificed and split in two to expose its liver. Pausanias evidently 
understood the latter animal to be intended to represent a victim 
used by Thrasyboulus for divination, and he spends some lines 
discussing the different animals employed for this purpose in 
various places. His conclusion is that the use of dogs was unique 
and was to be taken as personal to Thrasyboulus. The presence 
of the ‘galeotes’ (gecko-lizard) he does not discuss. But as long 
as a century ago Welckcr suggested that it indicated that 
Thrasyboulus could understand the language of animals and 
that this was the reason why it was shown crawling towards his 
ear 

It is likely that some such symbolism lay behind the representa- 
tion, for the ‘galeotes’ was apparently regarded as a prophctic 
animal. In Sicily there existed a native clan of Sicel prophets who 
were known as the Galcotae (the Gecko-Lizards).** Why they were 
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so called is never explained in our ancient sources, but presumably 
the animal was used by them in divination, and gave its name to 
the clan. In the few stories and references to their prophetic 
activities which can be found they usually appear as interpreters 
of natural marvels and dreams—a line of activity which would be 
perfectly consistent with their having also been original diviners of 
the movements of lizards. 

The mention of the Galeotae curiously brings us back to Dodona. 
For among the few responses of that oracle recorded in literature 
is one which linked together the Galcotae and the Telmessians, 
both hereditary clans of native diviners.*° Galcotes, the son of 
Apollo and Themisto, the daughter of Zabios, king of the Hyper- 
boreans, consulted Dodona at the same time as another son of 
Apollo, Telmessus. The oracle told the one (Telmessus) to sail to 
the sunrise, the other (Galeotes) to the sunset, till they came where 
an eagle snatched the limbs of a sacrifice which they were offering. 
There they were each to found an altar. So Galeotes went to Sicily 
and Telmessus to Garia where he founded the sanctuary of Apollo 
Telmessios. This rather trivial story is modelled on the pattern of 
a typical legend of colonization. ‘The enquirer ts sent to the far 
distance with instructions to stop and settle where some rather 
improbable omen 15 fulfilled. Even the idea of two colonists dis- 
patched to opposite directions recurs in the Delphic story about 
Lacius and Antiphemus, the founders of Phaselis in Lycia and Gela 
in Sicily.*’ This oracle, in fact, looks to be the older and the model 
on which the Dodonacan legend was framed. The priests of Zeus 
had a purpose in their invention. For evidently they intend to 
link with themselves and claim the credit for establishing the two 
chief clans of native diviners whom the Grecks had encountered 
in Sicily and Asia Minor.*® The date of this invention is not likely 
to be early. In fact a probable occasion would be at the time when 
King Pyrrhus was attempting the conquest of Sicily from the 
Carthaginians. Curiously cnough this would have fallen within the 
lifetime of Thrasyboulos, the Iamid who himself also had friendly 
relations with Epirus. For he was responsible for erecting a statue 
in honour of King Pyrrhus at Olympia.*? All this suggests that in 
the Hellenistic period the prophets of Dodona and Olympia were 
well aware of each other and of the Galeotae of Sicily, with whom 
they felt some kinship. 

If we return to Thrasyboulos’ own monument, the two animals 
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represented on it—the lizard on his shoulder and the severed dog 
at his feet—seem to indicate, allusively and in their most peculiar 
forms, two distinct methods of divination—that which interpreted 
the behaviour of animals and that which drew conjectures from 
sacrifices. If this was the intention behind the monument, it 
beautifully incorporated the two types of prophecy practised by 
the Melampodids. For Melampus, as we have seen, interpreted 
the voices of birds and it was probably this procedure which Pindar 
attributed allusively to the Iamids when they chose for their site 
‘the sheer rock of the lofty mount of Cronos’. This steep hill rises 
some 500 feet directly overlooking the sanctuary at Olympia. One 
may perhaps picture that when the north-west Peloponnese was 
invaded in the dark ages of the Dorian invasion the settlers who 
came from Epirus carried with them traditions of a Zeus who 
would be worshipped amid trees and expressed his will by the 
voice of birds. They could not find in the Alpheios valley a suitable 
oak trec to be the centre of his cult, but the wooded hill overlooking 
the confluence of the Cladeos with the greater river made a 
convenient place for bird-watchers. 

It is possible that Olympia had already a reputation for sanctity 
and even for oracular consultation. But if so it was not as the home 
of Zeus, but of a female deity—Earth or Demeter. Our evidence for 
this is not early as it centres chiefly in Pausanias’ mention of the 
sanctuary of Ge. This had a very primitive type of altar made of 
the sacrificial ashes like the great altar of Zeus which we shall 
shortly describe. Pausanias recorded that the oracle of the Earth 
goddess among other more ancient features was said to be there 
and that there was also an altar of Themis above the place called 
the ‘Mouth of the Cavern’.*° 

The German excavations failed to shed any particular light on 
this part of the site at Olympia. So we must depend on our literary 
evidence. Clearly in Pausanias’ time the oracle of the Earth 
goddess did not function as such, but a tradition of it as very 
ancient had persisted. The place with its altar of Themis had 
evidently been remodelled on the pattern of Delphi where ‘Themis, 
traditionally the daughter and successor of Ge at the oracle of the 
Earth Goddess, was believed to have preceded Apollo, just as Zeus 
at Olympia had had his female predecessor. The arrangement at 
Olympia which Pausanias knew may well have been a late fourth- 
century restoration dating from the period when Delphi and 
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Olympia were in close and friendly relationship. But it would be a 
mistake to suppose that the tradition of a previous oracle of the 
Earth Goddess was simply imported ready-made from Delphi at 
this late date.*! 

Olympia contained in several -different places indications that 
Zeus had not been the original deity of the site, but had taken over 
the leading position from a goddess -associated with the earth 
whose worship then continued in various forms grouped round the 
new major cult. This hypothesis best explains the fact that Hera, 
not Zeus was the first deity to be honoured with a large temple at 
Olympia. It was the earliest full-scale peripteral temple in Doric 
style to be erected on the Greck mainland and its lower structure 
of stone, on which a sun-dried brick and wooden building was 
supported, is still one of the most impressive of early Greek monu- 
ments dating from the end of the seventh century. Of course the 
cult of Zeus at his open-air altar had been introduced long before 
this date, but Hera would not have been likely to be honoured 
with the first stone temple if her independent cult had not already 
been strong in primitive times, and actually she had like Zeus an 
altar of ashes which stood in front of her temple and no doubt 
determined its site. In fact she and Ge are the only dcities besides 
Zeus whose altar was of this peculiar type. So it is reasonable to 
suppose that their cults may have preceded his. The third example 
of a female deity who seems to have an early and special position 
at Olympia was Demeter GChamyne. Her shrine stood near one end 
of the Olympic stadion and her priestess had the unique privilege 
of sitting on an altar facing the judges and watching the Olympic 
games. This right would probably date from the time when the 
games were pounce and the cult of Demeter was already estab- 
lished on the site.* 

These three examples serve to confirm the picture that cults of 
female goddesses connected with the earth in various forms 
preceded Zeus, and may therefore be supposed to have included 
an oracular ritual which perhaps (like the example at Aegeira in 
Achaea which survived till late) included divination by a priestess 
who sought inspiration by entering a cave or hollow in the ground.*? 
However, the advent of Zeus led to the superseding of the prac- 
tice. All that survived was a traditional spot in the Altis consecrated 
to the Earth goddess. The male prophets who came with the 
advent of Zeus sought their inspiration either on the top of the hill 
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of Cronos from the birds or from the sacrifices to Zeus at his altar 
in the sanctuary bclow. 

This altar itself was of a very peculiar type which Pausanias 
describes with some carc;** ‘It has been made out of the ashes of 
the thighs of the victims sacrificed to Zeus. .... The perimeter of 
the first step of the altar, called the Prothysis, is 125 feet and the 
perimeter of the superimposed altar on top of the Prothysis is 32 
feet. The height of the altar as a whole reaches 22 feet. The victims 
themselves are stood on the lower part, the Prothysis, for slaughter. 
Then they carry up their thighs to the highest part of the altar and 
make a burnt offering of them there. Upward ramps lead to the 
Prothysis from each side made of stone. From the Prothysis to the 
top of the altar the ramps are constructed of ash. As far as the 
Prothysis maidens and married women may go up at any time 
when they are not excluded from the Olympic sanctuary, but 
from this to the topmost part of the altar only men may ascend. 
Sacrifices are offered to Zeus even when there is no festival- 
gathering by private individuals, and once daily by the Eleans. 
The prophets observe each year the date of the nineteenth of the 
month Elaphios and fetch the ash from the Prytancion, and after 
_they have kneaded it with water from the Alpheus they use it to 
plaster the altar. If the ash were kneaded with other water it 
would not be possible to produce clay with it, and this is the 
reason why the river Alpheus is regarded as the dearest river of 
all to Olympian Zeus.’ Pausanias concludes his description with 
references to the belief that kites practically never snatched meat 
from the sacrifices at Olympia. If they did, it was a very un- 
favourable omen for’ the sacrificer. Also the Eleans had learnt 
from Heracles to sacrifice specially to Zeus Apomyios so as to drive 
off flics from the meat across the river Alpheus. From Heracles, 
too, was derived the custom of using only the wood of the white 
poplar and no other as fuel. 

Evidently to Pausanias the great altar of Zeus was not only 
important as a centre of cult, but its construction out of the ashes 
of sacrifices was a very rare, though not quite unique, circum- 
stance. He refers for analogy to the great altar at Pergamum, 
where it is reasonable to suppose the resemblance was due to 
Ticllenistic imitation. There was also one of Hera on Samos, but 
on such a small scale that Pausanias evidently did not regard it as 
strictly comparable. Also an altar at Didyma, made from victims’ 
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blood and claimed too as a foundation of Heracles, had grown to 
no great size. So the great altar of Zeus at Olympia retained its 
pre-eminence. At the same time Pausanias’ account is not incon- 
sistent with the theory which we have already suggested that it 
may have been the altar of Hera or the altar of Ge, similarly con- 
structed out of ashes, which was the original prototype on a small 
scale from which the great altar of Zeus was derived. The claborate 
ritual of building it up on one day each year with ashes partly 
fetched from the Prytaneion and water from the local river was 
evidently evolved on the spot. 

In spite of Pausanias’ description with his precise measurements 
archaeologists have found themselves unable to agree on the exact 
form of the altar. Its approximate site has been identified in the 
space between Pelopion and the temples of Zeus and Hera. There, 
as elsewhere in the sacred area there was an early layer of ashes 
and small votive objects, but no ascertainable remains of the altar 
itself. Probably in the Byzantine period Christians had levelled 
this ancient relic of paganism. 

The picture that Olympia had originally been important not 
only as a cult centre in general, but specifically as an oracle, is 
entircly in agreement with the account of Strabo. He remarks: ‘It 
won its distingtion originally through the oracle of the Olympian 
Zeus and, after it had failed, none the less the glory of the sanctuary 
persisted and developed to the extent that we know on account of 
the festival and the Olympic contest.’** We have assumed a pos- 
sible carlier stage of an oracle of Earth, but this is not inconsistent. 
It is a pity that Strabo has neither described the method of 
oracular procedure, nor explained what he means by its failure. 
That the custom of divination was primitive and important at 
Olympia is probably right, but it might have been better expressed 
if Strabo had said that in historic times it tended to be completely 
over-shadowed in importance by the games. Also in accordance 
with this shift of emphasis the method of divination which came to 
be used chiefly, if not exclusively, was the one best fitted to suit 
the occasion of a major festival. 

Pindar, in quoting Apollo’s instructions to lamus had written: 
‘and whenever Heracles ... should come and should establish to 
his father the greatest foundation of games, (the [amids) should set 
up at that time on the highest top of the altar of Zeus an oracle- 
centre’. In another Olympic ode Pindar amplifies the picture.*® 
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He addresses Olympia ‘the mother of goldencrowned contests, the 
mistress of truth, where prophet men finding indications in the 
burnt sacrifices make trial of Zeus of the bright thunderbolt, 
whether he takes any heed of the men who strive to win mighty 
goodness with their spirit and a relief from their toils’. The oracle- 
centre on the top of the altar of Zeus was the place to divine the 
god’s will by the offerings made to him. The technical term. 
(empyra) used for burnt sacrifices implies that the omens were not 
found in the sacrificed victim when dissected, but from the 
behaviour of the sacrifice itself when set alight. That these omens 
from sacrifice might even be used appropriately by an expert in 
divination from birds is picturesquely illustrated in the Antigone.*’ 
There when the disastrous outcome of Creon’s action is being dis- 
closed, Sophocles represents Tiresias as describing how first he had 
placed himself on his ancient seat for observing birds. Their 
behaviour, when scrutinized for omens, had alarmed him by their 
savage cries and attacks on each other. So he proceeded next to 
consult omens by sacrifice (empyra) on the burning altar with 
equally horrifying results from the failure of the flames to burn 
brightly and the significant bursting of the gall-bladder and other 
such indications. 

Sophocles was probably not drawing on old traditions, but on 
contemporary practice, in describing Tiresias’ oracular methods. 
It shows that there was nothing absurd in supposing that diviners 
could use both omens from birds and omens from sacrifices in their 
consultations. But actually all our historic references to the prac- 
tices at Olympia allude to consultation by sacrifices. The earliest 
mentions and the most explicit are those in Pindar. The scholia 
gives us further details in explanation.*® On the Iamids the 
commentary explains that up to the writer’s own day (presum- 
ably in the Hellenistic period at earlicst) they use the skins of the 
victims. “They take up the skins of the sacrificial animals and 
put them on the fire and thus make their prophecy. But Heraclides 
(the late fourth century B.c. author) in his book ‘Concerning 
oracle-centres” says that they base their prophecy on the skins by 
examining the splits in them whether they are straight or not.’ 
This further comment from Heraclides seems inconsistent with 
the gencral picture in that at first sight his description seems to 
imply that the Iamids simply examined the skins after they were 
flayed. But in a very abbreviated scholium perhaps it 15 meant that 
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we should combine the two descriptions. From the first sentence 
alone we get a picture of the Iamids placing the sacrificial skins 
on the flames and watching them burn as a source of prophetic 
indications. But possibly Heraclides meant that after the skins had 
been laid on the fire and allowed to heat till they cracked they 
were then taken off and examined for omens from the lines of 
cleavage. It 1s unwise to be too positive about the methods in- 
tended, especially as it would not be surprising if at different 
periods the Iamids and Clytiads had varied their procedure. 

Before Pindar’s contemporary references there is in Herodotus 
a story which, though not an account of an official consultation of 
the oracle at Olympia, has a curiously appropriate setting. 
Herodotus is describing the career of Pisistratus as tyrant of 
Athens and in a typical fashion starts with an omen before his 
birth.*? ‘Hippocrates’ (the father of the future tyrant) ‘was a 
private citizen and when he was a spectator at the Olympic games 
a great and ominous miracle happened. For after he had sacrificed 
the victims the cauldrons which stood by and were full of flesh and 
water began to boil without fire and poured over. Chilon the 
Spartan who happened to be present and observed the miracle 
advised Hippocrates preferably not to. bring home a wife who 
‘could bear him children or, if he happened to have a wifc, to 
send her away, or if he happened to have a son, to disown him. 
Thereafter Pisistratus was born to Hippocrates and, as Herodotus 
implies, by becoming that abominable thing, a tyrant, justificd 
Chilon’s grimly prophetic warnings. 

Hippocrates was evidently not to be pictured as making a formal 
consultation of the oracle at Olympia. No doubt it was possible 
and even usual, to sacrifice to Zeus without asking for a prophetic 
response. So also the extraordinary omen does not actually occur 
in the burnt sacrifice itself, and the interpretation is not supplied 
by the official priesthood, but by a Spartan bystander. At the 
same time the Spartan is one of the seven wise men of later legend 
and the choice of Olympia as the scene of the happening seems to 
be at least partly dictated by the fact that the altar of Zeus there 
was the appropriate place for omens derived from sacrificial vic- 
tims. It is interesting to note that the scene is not set at Delphi. 
Gencrally the legends about Greek tyrants represent them as fore- 
told by the Pythian Apollo. But the dynasty of Pisistratus were not 
acceptable to the Delphic authorities, who in the end were the 
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great supporters of the Alcmaeonids who overthrew them, and so 
it is appropriate enough that the scene of the foretelling of Pisi- 
stratus’ birth 15 set, not at Delphi, but at Olympia with a suggestion 
of the proper style of local divination. No doubt the legend grew 
up long before Herodotus’ day, and may well be contemporary 
with the latter part of the Pisistratid tyranny. Its bitterly hostile 
tone suits better that period than later when the reign of Pisistratus 
come to be regarded in retrospect by the Athenians as a golden age. 

Already Pindar in the eighth Olympian ode had indicated as the 
typical subject for enquiry at the oracle the prospects of Olympic 
athictes. But clearly in the fifth century and even later that was 
not the only possible question. Sophocles in the Oedipus Tyrannus 
had grouped Olympia with Delphi and Abae in Boeotia as typical 
seats of prophetic enquiry.°° The Chorus asserts that if the truth 
of oracles is not established the divine rule of law is overthrown. 
‘No longer shall I go in worship to the untouched navel of the 
earth, nor to the temple at Abae nor at Olympia.’ The passagc is 
an interesting literary echo, but of itself would prove little or 
nothing about the contemporary practice of Sophocles’ day at 
Olympia, since the shrine of Abae grouped with it by the poet had 
been sacked by Xerxes’ army and never restored. 

However, a few references in a contemporary historian show 
that it was possible for Olympia to be consulted on serious affairs 
of state. Xenophon, when recording the Spartan war against [lis 
at the end of the fifth century, gives several grounds of complaint 
against the Eleans.°* One was the exclusion of the Spartans from 
the Olympic games of 420 B.c. and the punishment of a Spartan 
who had managed to enter a team clandestinely for the chariot- 
race. Another charge was that ‘on a later occasion when [King] 
Agis had been sent to sacrifice to Zeus in accordance with a certain 
prophecy the Eleans had prevented him from praying for victory 
in war, alleging that it was an ancient custom that Greeks might 
not ask for an oracle on the subject of a war with Grecks, and so he 
went away without sacrificing.’ Unfortunately Xenophon has left 
the occasion without any precise date. The limits are that it was 
after the Olympic gamcs of 418 B.c. which he has just mentioned 
and before the war, of which it was a pretext, at the end of the 
century. Clearly the war against Greeks which was to be the sub- 
ject of the enquiry was the Peloponnesian war and since Agis 
spent most of the latter years of it from 413 B.c. at Decelea, the 
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most likely occasion for his unsuccessful yisit to Olympia was im- 
mediately before that, at the time when hostilities between Athens 
and Sparta were being resumed. 

The prophecy which was made the excuse for the consultation of 
Zeus was probably something brought up by the Pythii as the 
King’s religious advisers. The underlying purpose may well have 
been to induce the Eleans to disown their former allies, the 
Athenians, and join in a religious demonstration in favour of the 
Peloponnesian League. But the Eleans on ritual grounds dis- 
allowed the enquiry, which was evidently to have been answered 
by the technique of observing a sacrificial victim, and so main- 
tained a neutrality for which the Spartans took occasion to punish 
them after the end of the Peloponnesian war. 

But while Agis’ enquiry had never been carried through to its 
conclusion, another Spartan king not long after did consult 
Olympia successfully on a ritual question of high military im- 
portance. In 387 B.c. during the closing years of the Corinthian 
war the Argives had invented an ingenious method for staving off 
a Spartan invasion: whenever the Spartans were about to cross 
their frontier, they proclaimed the festival of the Carneia, and no 
good Dorians could lightly violate its sacred ἄγος, even when it 
was being celebrated in defiance of ordinary practice by a process 
of juggling with the calendar.*? At last the Spartans decided on 
sending an expcdition under Agesipolis, who, after he had offered 
the preliminary sacrifices and found them auspicious went to col- 
lect oracular authority for his unorthodox breach of truce before 
crossing the frontier. He began at Olympia where on consulting 
the oracle his enquiry was whether he would be right in sacred 
law in not accepting the truce if the Argives offered it at any other 
than the correct time. The god gave the sign that he would be 
right in not accepting the truce. Thus fortified Agesipolis went to 
Delphi where he contented himself with asking Apollo whether he 
agreed with his father on the subject of the truce, and the oracle 
gave the same answer. Agesipolis’ complicated procedure can best 
be explained on the supposition that the Spartans were very 
conscious at this time that they had little hold on Delphi, while 
Elis had been reduced by Agis only a few years before. Therefore 
in a rather naive way Agesipolis first put his question to Olympia 
where he could be sure of a sympathetic answer and then forced 
Delphi to agree by use of the theological argument, which we have 
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already discussed, that the Pythian Apollo claimed to be the 
mouthpiece of Zeus. Presumably in the early fourth century 
Olympia was normally of such slight standing in ritual enquiries 
that its answer alone was insufficient, but needed the reinforce- 
ment of Delphi’s greater prestige, however peculiar the method 
by which it was obtained. Actually the extraordinary episode was 
not forgotten, but reappears as an example in Aristotle’s Rhetoric 
and later, somewhat garbled, in Plutarch. 

It is possible that the Spartans consulted Olympia again in 
highly peculiar circumstance about a ritual question. In 243/2 B.c. 
Lysandros the ephor was plotting to overthrow the Spartan king, 
Leonidas II. He adopted a line of attack based on an archaic 
practice of the ephors. ‘At eight-yearly intervals they take a clear 
and starless night and sit in silence gazing fixedly at the heavens. 
Then if a star shoots from one quarter to another, they put the 
kings on trial, on the ground that they are sinning greatly against 
the deity, and suspend them from their office, until either from 
Delphi or from Olympia an oracle shall come to help the kings 
who have been convicted.’** The custom was evidently very primi- 
tive in origin as is shown by such features as the periodic check 
on the kingship and the idea that the king’s sin against the gods 
would Icad to their displeasure against the state. Curiously enough 
this is the only occasion when the Spartan custom is explicitly men- 
tioned in our ancient authorities. Lysandros carried out his 
scheme in accordance with the traditional pattern. The observa- 
tion of the sign was announced, and accusers suborned by Lysan- 
dros charged Leonidas II with the offences of begetting children 
by a foreign woman and having previously gone out of Sparta 
with a view to settling abroad. The case was decided against 
Leonidas who first fled to sanctuary in the temple of Athena and 
later retired to exile in Tegea. At no stage is it recorded that cither 
Delphi or Olympia were actually consulted. In a detailed dis- 
cussion elsewhere of the deposing of Spartan kings I have sug- 
gested that Lysandros had an analogy for his procedure in the 
deposition of Demaratus in 491 B.c. On that occasion we know 
that the Delphic oracle was actually consulted. But, as I have 
suggested there was a strong reason in the third century B.c. why 
this procedure could not so conveniently be followed. Ever since 
280 B.c. when the Spartan king, Areus, had tried unsuccessfully to 
break the Aetolian control of Delphi, the Spartans had been 
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unpopular there. Hence it would not be surprising if Lysandros 
did not risk the failure of his scheme by leaving the decision at 
a critical point to the Pythia. He probably suggested Olympia was 
a preferable alternative even though there was no analogy for the 
Spartan state to consult it in these particular circumstances. The 
action of Agesipolis a century and a half earlier showed that 
Olympia could be used as the arbiter in high ritual questions. In 
practice the oracle may never have been consulted as Leonidas, 
unlike King Demaratus, gave up any attempt to contest the case. 

This was probably the last instance when the Olympic oracle 
had a chance of playing a major part in Greek affairs. But though 
they have left no trace in literature or archaeology, we can take it 
as probable that private individuals when making offerings to 
Zeus at his great altar asked the hereditary prophets to interpret the 
omens and answer some question. Particularly the four-yearly 
recurrence of the Olympic games must have provided occasion as 
in the past for special offerings and specific consultations about 
success in the games. An echo of this activity is preserved among 
the collection of satiric pocms in the Greek Anthology.°* The author, 
Lucilius, wrote in the first century A.D. and his purpose in writing 
these short poems was evidently to make fun of the ambiguous 
style of oracle-mongers. In each instance the prophet Olympus is 
consulted by an athlete: ‘Onesimus the boxer came to the prophet 
Olympus wishing to learn if he were going to live to old age, and 
he said “Yes, if you give up the ring now, but if you go on boxing, 
Saturn is your horoscope.” [i.e. your star is the most unlucky. ] 
Onesimus the wrestler and the pentathlist Hylas and the runner 
Menccles came to the prophct Olympus wishing to know which of 
them was going to win at the games, and he, after inspecting the 
sacrifice, said “you will all win—unless anyone passes you, sir, or 
unless anyone throws you, sir, or unless anyone runs past you, sir’’.’ 

It is not necessary to look for any historic foundation to these 
enquiries. The fact that Oncsimus is the name of a boxer in one 
and of a wrestler in the other suggests that they are fictitious. The 
scene is evidently set in Olympia. Not only are the enquirers all 
athletes, but the prophet is named Olympus and in the second 
poem it is explicitly mentioned that he prophesied after inspecting 
the sacrifice. Actually, the name Olympus, though doubtless 
chosen by Lucilius to indicate the scene, necd not itself be fictitious. 
As Weniger has pointed out, it was a regular family name among 
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the Clytiads. Five individuals so called are recorded from in- 
scriptions after A.D. 115. So quite probably there was a contem- 
porary of the name, known to Lucilius, whose record has been 
lost in the Jacunae of our inscriptions between A.D. 5 and 61. 

We necd not end our picture of the prophets at Olympia with 
the feebly sarcastic epigrams of Lucilius. Though the inscriptions 
from the site do not record the oracular activities of the Mantets 
their ritual functions are prominently displayed both in Pausanias’ 
description and in the contemporary monuments. In formal order 
they came after the Theokolos and the Spondophoroi, but had 
certain special responsibilities which were peculiar to their office, 
such as the annual plastering of the altar. In fact Weniger is justi- 
ficd in pointing out that until late in the history of Olympia there 
was no official described as the priest of Zeus (Htereus). The 
prophets (Afanteis) in their service at his sacrifices in effect ful- 
filled this honorable function. 


NOTES 

1 Hom. Od. 15, 225 ff. and 11, 290 (where he is not named). 

2 Hes. Melampodia, fr. 160-169. Great Eotai, fr. 249. For the former in 
particular, see Ingrid L6ffler, Die Melampodie, Versuch einer Rekonstruction des 
Inhalts (Beitrage zur klassichen Philologie, no. 7, 1963). 

3 The genealogy may be implied in the claim of the Amythaonidae to 
intelligence, Hes. fr. 205, 2. For Amythaon as the eponym of Amythaonia, cf. 
Rhianus, F.Gr. Hist. 255 f. 11. 

4 In P.W. there are listed as homonyms three very shadowy mythological 
characters, each known from only one reference, two obviously pseudonymous 
authors of books on omens and one astrologer. The only actual persons seem to 
have been a grammarian and a writer on symmetry. 

5 Dicuchidas, F. Gr. Hist. 485 f. 9 (where his mother 1s Dorippe). Cf. Sch. 
Theocr. 3, 43 where his mother is called Rhodope. 

6 It may be objected that μέλας in Greek is not normally used of the black- 
ness produced by dirt, and also 15 usual for describing a dark or swarthy com- 
plexion. This is correct. But the original explanation of Melampus’ name was 
probably that it was a euphemism, which tried to describe with dignity the 
effect of unwashen feet. Professor George Huxley has suggested as a contrast 
the abusive terms used of the serfs at Epidaurus, xovitrodes, Plu. 2, 2916. 

7 Apollod. 1, 9, 11. 

® Sch. Hom. Jl. 7, 44. Eustath. 663, 40. 

5 Sch. A.R. 1, 118 (Hes. fr. 149). Ρ.5.1. 1301 (Merkelbach D). 

10 Briefly mentioned in Hom. Οὐ. 11, 290 and 15, 225; described in detail 
in Apollod. 1, 9, 12 and Sch. Theocr. 3, 43 and Sch. M.V. Hom. Od. 11, 287 
(Pherecydes, F.Gr. Hist. 3 f. 33). 

11 Hes. fr. 166. L6Mler, Die Melampodie, 35, will not accept the inconsis- 
tencics which are discussed here. 
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12 Frazer in his edition of Apollodorus (Loeb). 

13 Sch. Hom. Od. 11, 287 ff. Eustath. Od, 1685 L6Mer, Die Melampodie, 34, 
stresses the importance of sticking the knife in the tree (which she describes as the 
boy’s Lebensbaum) as the cause of impotence, but this aspect is not that em- 
phasized in our ancient sources. | 
- 44 Paus. 1, 44, 8, and F.G. ΝΠ], 207, 208, 219, 223. The inscriptions all date 
from the end of the fourth century B.c. at earliest. 

15 Flom. Od. 15, 236 ff. For the later legend, e.g. Hdt. 9, 34, and for Hera 
the deity offended, Bacch. 10, 44. 

16 Cf, Preller-Robert, IT, 251, and see also 219. 

17 Cf. Preller-Robert, IT, 922. 

18 Hes. fr. 168. 

19 Hom. Od. 15, 223 ff. and 20, 350 ff. 

2° Hom. Od. 15, 523 ff. Contrast Od. 20, 350 fff. 

21 Apollod. 3, 17 ff. Hygin, Fab. 136. Cf. Pliny, ΗΝ. 25, 14. 

22 Hom. Il. 5, 148. 

23 Pherecydes, I'.Gr. Hist. 3 f. 115 and Preller-Robert, II, 201. 

24 Paus. 6, 17, 6. Alemaeon’s tomb, Paus. 8, 24, 7. The form Κλυτιάδης is 
always used in the inscriptions and cf. Hdt. 9, 33, 2. Pausanias writes Κλυτίδης 
as in the verses which he quotes, where it is perhaps metri gratia. But Weniger 
compares Cic. de Div. 1, 91. 

25 The inscriptions were published by W. Dittenberger and K. Purgold, 
Olympia, die Ergebnisse, 11, no. 58-141, and the whole subject is discussed in detail 
by Ludwig Weniger, Arch. ftir Religionswissenschaft, 18 (1915), 53 ff. 

26 Loffler, Die Melampodie, 29, suggests that the Clytiads represented an 
Acolian element and the lamids were linked with the foundation of the 
Olympic games by Heracles. 

27 Pindar, Ol. 6. 

28 Pherecydes, F.Gr. Hist. 3 f. 161; Hdt. 4, 148; Paus. 6, 21, 6. 

29 Wilamowitz, Isyllos von Epidauros, 1'78 fF. 

3° Hdt. 9, 33, 2. Parke and Wormell, D.O., IT, no. 207. Herodotus curiously 
describes him as τὸν ἐόντα ᾿Ηλεῖον καὶ γένεος τοῦ ᾿Ιαμιδέων Κλυτιάδην. 
This appears to mingle the two families. Editors since Valckenaer usually 
bracket Κλυτιάδην as a mistaken gloss, but, if so, a curiously well-informed one. 
Other possibilities are that Herodotus hadi made a confusion, or, as Weniger 
suggests that this is an early instance of the adoption from one prophetic 
family into the other such as is found in the Imperial period. It is significant 
that the imitation of Melampus and his brother, which Herodotus attributes to 
‘Tisamenus, is more appropriate if he was a descendant, i.e. a Clytiad. 

31 Wilamowitz, /syllos, 177, note 33. 

32 Weniger, Arch. f. Religionswissenschaft, 18 (1915), 84. Léffler, Die Melam- 
podie, 28, interprets it (wrongly, J think) as the unerring voice of Apollo. Did 
he ever give oracles at Olympia? 

33 Paus. 6, 2, 4 fF. (the statue at Olympia) and 8, 10, 5 and 8 (the battle of 
Mantinea). 

34 Welcker quoted by Weniger, op. cit., 95. The same idea occurred in- 
dependently to the present writer. 

35 The earliest literary reference to the Galeotai appears to have been in 
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Attic comedy (Archippus in the Ichthyes ap. St. Byz. s.n. Γαλεῶται), if this is to 
be dated about 401/o. Cf. Geissler, Ph. U. 30 (1925), 60 ff. There they are 
jokingly alluded to as Galeoi—the name of a fish. This form occurs also in 
Hesychius (s.v.) citing Phanodemus (F.Gr. Hist. 325 f. 20) and Rhinthon of 
Tarentum. The longer form, Galeotai and the chief mention of their activities 
occurred in Philistus’ account of the rise of Dionysius the Elder, where they 
were twice consulted and gave favourable interpretations of a dream of his 
pregnant mother and an omen that occurred to the future tyrant (F.Gr. Hist. 
556 f. 57 and 58, with Acl. V/7. 12, 46). Pausanias (5, 23, 6) quotes Philistus as 
describing them as interpreters of ominous marvels and dreams. On the 
various derivations of Galeotai which have been proposed, see A. S. Pease on 
Cic. de Div. 1, 40 (F.Gr. Hist. 556 f. 57a). He is inclined to regard the name as 
non-Greek and unconnected with the word for ‘lizard’. But I prefer to believe 
that, whether or not the connection 15 philologically correct, it was believed in 
ancient times. For priests and priestesses named after animals, cf. e.g. the 
Bulls of Poseidon (Hsch. s.v. ταῦροι), the Bears of Artemis Brauronia, the 
priestess who is called a ττῶλος in Sparta (JG, 5, 1, 594 etc.), the Bees of Artemis 
of Ephesus, and the Peleiades discussed above. 

36 St. Byz.s.v. Γαλεῶται. There is a reference also to the article on Τέλμησσος, 
unfortunately missing from our mss. Galeotes and Telmessos are grouped 
together in the great list of χρησμολόγοι in Clem. Alex. Sir. 1, 21, p. 134 
(Stahlin). 

37 Parke and Wormell, D.O., II, no. 410, and cf. I, 64. This legend occurs as 
early as Theopompus (F'.Gr. [ist. 115 f. 358). 

38 For the Telmessians (who like the Galeotai are usually recorded as inter- 
preters of omens), cf. G. Daux, Rev. Phil. 15 (1941) 11 ff. and W. Ruge in 
P.W. s.v. Telmessos. 

39 Paus. 6, 14, 9. 

40 Paus. 5, 14, 10. Of. Wilamowitz, Glaube, 1, 227. For a completely sceptical 
view, cf. Nilsson, Geschichte, 17, 171. 

41 For Ge and Themis at Delphi, cf. Parke and Wormell, D.O., I, 7 ff. For 
the friendly relations between Olympia and Delphi, cf. id. 367 and the many 
references in the index under Olympia. 

42 Paus. 6, 21, 2 (the shrine) and 6, 20, g (the priestess at the games). If the 
title χαμύνη were really derived from χαμαιϊεύνη, χαμεύνη, as is often suggested, 
then there would be scope for complicated hypotheses connecting this Demeter 
with Dodona, cf. e.g. Weniger, Klio, 17 (1907), 176. There appears to be no 
ancient authority for the derivation. Pausanias in his description of the shrine 
offers as alternatives a myth connected with χαμαί and μύειν or a legend 
involving an eponymous hero, Chamynos. Both are equally unconvincing. 
Carl Robert in Preller-Robert 1, 776, note 3, may be right in suggesting a 
simple derivation from χαμαί. 

43 Parke and Wormell, D.O., I, το. 

44 Paus. 5, 13, 8. For a detailed discussion, cf. Weniger, ΟΝ. Jahrb. 31 (1913), 
241 ff. The latest reconstruction is by H. Schief, Arch. Jahrb. 49 (1934), 134 ff. 
See also on the whole subject, Nilsson, Geschichte, I?, 86 ff. 

45 Str. 8, 3, 30. 

46 Pi. O. 6, 68 (cf. supra, p. 176) and 8, 2. 
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“7S. An. 999 fF. 
48 Sch. P Ol. 6. 7 citing. Dicaearchus (FHG, fr. 14) and cf. (without reference 
to Olympia) Sch. Ar. Pa. 1054. 
49 Hdt. 1, 59, 1 
50S. O.T. 898. 
$1 Χ. 11. 3, 2, 22. 
52 Cf. Parke and Wormell, I, 209 and IT, no. 175. 
53 Plu. Agis. 11 and Parke, CO, 39, Goan). 106 ff. 
$4 4A.P. 11, 161 and 163. Cr. Weniger, Arch. f. Rel. 18 (1915), 66. 


CHAPTER IX 


AMMON 


In some ways it is easier to make positive statements about the 
origins of the cult of Zeus Ammon than about that of Zeus of 
Dodona; in other ways it is much more difficult. In so far as the 
cult is evidently an off-shoot of the important worship of Amon-Ra 
at Egyptian Thebes, a great deal of information reaching back to 
the distant past is available about its prototype. But from the oasis 
of Siwa itself scarcely any evidence is obtainable. Though visited 
repeatedly by travellers from the early nineteenth century, it was 
never open to proper exploration till after the First World War, 
and it has still not been the scene of any systematic survey and 
excavation. So though it seems that a certain number of statements 
can be made about Zeus Ammon with a fair degree of certainty, 
new evidence might at any time be forthcoming which would call 
for a drastic revision of all existing ideas on the subject. 

To go back to the original worship of Amon in Egypt, he was 
the male god local to the town of Egyptian Thebes from primitive 
times. He was worshipped as a sun god and a god of fertility for 
which purposes he was thought of as a ram who was the male pro- 
creator of the universe. In Thebes he had a female consort (Mut) 
and a son (Chunsu), but these two other members of the Theban 
triad need not concern us. As a ram-god he was normally repre- 
sented in Egyptian art under the form ofa man with a ram’s head.’ 

Under the twelfth dynasty early in the second millennium B.c. 
by a process familiar in Egyptian religion this local deity of Thebes 
came to have a dominant position over all other deities. Thebes 
had become the capital of Egypt, and so its local god was equated 
with Ra, the sun god already recognized as supreme. So long as the 
position of Thebes as capital remained secure, Amon-Ra main- 
tained his dominance. Even the monotheistic challenge of Akhena- 
ton did not long survive. Also under the eighteenth dynasty the 
cult of Amon began to develop a useful function. It became the 
centre of an oracle to which important questions of state could be 
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referred, and this practice became more and more establislied 
until under the later Ramessids all the more important issues were 
decided by responses given by the high-priests of the god. 

Though thus Amon-Ra had become of supreme national im- 
portance, his oracle must not be pictured in quite the same terms as 
a Greek oracle such as Delphi. In particular the Egyptians did not 
ordinarily look to their gods to provide prophccies foretelling the 
future. They consulted Amon to obtain his judgement whether a 
particular course of action was well pleasing to the gods or not. 
This form of response might implicitly indicate the future, because 
presumably what was well pleasing would turn out well: what 
was not, would turn out ill. But it did not involve the production 
by the priests of discursive replies about the form of future events. 
In fact it appears that it was the enquirer, and not the priest, who 
gave verbal expression to the matter at issue. He wrote on a pots- 
herd his enquiry, often in alternative versions, and laid it before 
the god. The god then gave his answer not by words, but by 
actions. The image of Amon placed in a shrine was carried on the 
shoulders of his priests, and it was believed that their movements 
were determined by the spirit of the god. So it appears that if the 
image advanced towards an enquiry laid before it on the ground, 
the god had indicated his approval. If it recoiled, he had shown 
his rejection of the proposition. Clearly it was easy enough in this 
way to ascertain the god’s will for or against a proposed line of 
action or to obtain his judgement on a serics of possible devices by 
Jaying them all before him, in a very literal sense. 

The image on its portable shrine was in effect a planchette, and 
the theory was that none of the human bearers was exercising 
volition in directing its movement. In practice one may well sus- 
pect that the high priest on important issues took care to make sure 
that the image gave the response that would suit his policy. 

A number of ostraka from the time of the nineteenth and 
twentieth dynasties have been found which had evidently been 
used for this kind of enquiry by private individuals. The question 
was written on one side which was presumably laid face down in 
the path of the god’s procession. On the back of the ostrakon was 
sometimes a mark, which one may suppose was intended to enable 
the enquirer to identify his own document from that of others. 

Such then was the oracular system developed in the second 
millennium in connection with the cult of Amon-ra at Thebes. 
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But it was not confined to this location. A cult of Amon-ra became 
established at the Ethiopian capital of Napata, where also a ram- 
head god through his priests gave answers to enquiries on state 
policy, and a similar colonial expansion of the cult must have 
taken it to the oasis of Siwa.? 

Siwa is the most northerly and the most distant from the Nile 

valley of a chain of great oases which stretch from the Kharga 
oasis south-west of Thebes to a point far out in the Libyan desert. 
It could be approached through the more southerly route by a 
caravan journey of some five hundred and fifty miles from Thebes 
in a period of about four weeks.* (Herodotus who had never made 
the journey gave a correct enough estimate of a week as far as the 
Great Oasis, but placed Siwa only three days’ march farther—a 
grotesque undcr-estimate.) Siwa could also be reached more 
directly by a route from Lower Egypt, and again could be ap- 
proached straight across the Libyan desert from the North African 
coast. This was the shortest land journey of the three, but involved 
the worst travelling as there was no oasis as an intermediate 
stopping-place. The distance from the coast at Paraetonium 
(Mersa Matruh) to Ammon (Siwa) was some two hundred miles. 

Thus it would have been hard to find a place less easily acces- 
sible even to the Egyptians, and to the Greeks it was the great 
example of the isolated sanctuary. However, even this hard and 
dangerous road added a certain distinction to the place. The 
traveller who had visited it must have felt some of the virtue of a 
medieval pilgrim, and the hidden situation of the shrine contri- 
buted a special distinction to its prophetic utterances. 

Until the oasis of Siwa has been properly excavated, it will be 
impossible to state when the cult of Ammon was first set up there. 
Modern scholars such as Steindorff are inclined to a conservative 
estimate.* They suppose that it cannot have been before the prac- 
tice of oracular consultation was a well-established ritual at 
Thebes, and therefore not before the twentieth dynasty. Steindorff 
prefers to suppose that the settlement may even have been as late 
as the twenty-fifth dynasty (716-664 B.c.). Also it would not now 
be maintained that there was independent evidence to prove the 
existence of a Libyan ram-god, before Ammon. But it is probably 
true that the inhabitants of the oasis were not Egyptians, but 
Libyans. Even at the present day they still talk a language of their 
own. So we must picture that a colony of Egyptian priests man- 
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aged to settle among what was in origin a foreign people. In this 
respect the situation is not unlike that at Napata in Ethiopia. Per- 
haps it was under the special patronage of the local king—the 
sheikh of the oasis. For the oracular temple as later established was 
in close association with the royal palace. The kings of Ammon, 
while they probably were accustomed to admit the suzerainty of 
the Pharaoh, were also of a much higher degree ofindependence 
than the local governors or noblemen of Egyptian districts. 

Whatever the date of the introduction of the cult of Amon-Ra to 
Siwa, at Icast it was established there at latest by the reign of the 
Pharaoh Amasis. For it was one of the most important results of 
Fahkry’s expedition there in 1938 that he was able for the first 
time to read authoritatively the cartouche of the Pharaoh on the 
temple which is to be identified as the oracular shrine.® This 
proved to bear the name of Amasis (570-526 B.c.) not of Achoris 
(393-380 B.c.) as Steindorff had previously read with some 
hesitation. So the prescnt building must date from the third 
quarter of the sixth century B.c. Whether it was preceded by 
earlier temples of Ammon on the site only archacological excava- 
tion could decide. 

The present state of the site even without the elucidation which 
excavation could give corresponds quite well to the description 
which occurred in the popular accounts of Alexander’s campaign. 
His visit to the oracle was the most important event in its history in 
Greck eyes, and all the authors concerned with the subject gave 
detailed pictures of the site which evidently go back to a common, 
nearly contemporary, source. 

“The inhabitants of the Oasis of Ammon live in villages; in the 
middle of the oasis stands the acropolis, which is fortified with 
three enclosures. The first enclosure contains the palace of the 
.ancient rulers, in the second 15 the harem of the women, cluldren 
and other relatives, as well as of the guards, and lastly the temple 
of the god and the sacred spring in which the offerings of the god 
are purified. The third one is for the barracks of the soldiers and 
the houses of the private guards of the ruler. Away from the 
acropolis, at a short distance, there is a seconcd temple of Ammon 
in the shade of many large trees. In its vicinity there is a spring 
which is called ‘“‘the spring of the sun”’ because of its nature.”’ 

The Acropolis still stands as the rock of Aghurmi, a limestone 
crag rising some 75 feet above the plain, and some 400 feet long in 
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its larger dimension. Until the nineteen-thirties it held the chief 
village of the oasis and it had been only with great difficulty that 
Western travellers had occasionally penetrated its narrow lanes. 
Now the inhabitants have moved elsewhere leaving the buildings 
on the site to crumble, both ancient and modern. For evidently 
the remains of the enclosures of the ancient Acropolis are still 
built into the modern village. The temple and the sacred well can 
be readily enough identified, though a full picture of their original 
state could only be produced after excavation. 

The temple on the Acropolis, which was evidently the scene of 
Alexander’s consultation of the oracle, consisted of two courtyards, 
a large one leading into a smaller. The roofed portion of the 
buildings was made up of a pronaos (23 x 12 feet) with opening off 
it the cella (10 x 18 feet). There was also a rather larger chamber 
beside the cella which was probably used as a sacristy, and a small 
corridor led round the back of the cella from the pronaos. As one 
might expect the temple has nothing about its plan to suggest a 
Greek building. But also it is not in pure Egyptian style. Fahkry 
can compare it with chapels of Egyptian deities built in the Bahria 
oasis. So probably it can be explained as designed in a style ap- 
propriate to eastern Libya. The masonry again seemed to Ricke to 
be un-Egyptian, and he even suggested the possibility of Greck in- 
fluence. But once more it is more probably to be classed as local. 
The decorations, which are largely limited to the cella, are not of a 
proper Egyptian quality of artistry. Fahkry states that they show 
signs of having never been completed. Also he calls attention to 
one way in which they differ from the usual convention. On the 
right of the entrance the Pharaoh, identified as Amasis, is shown 
making offerings, but on the left parallel with him is represented 
the local prince, Sutekhirdes, similarly employed. The prince as 
governor under the Pharaoh would normally be shown following 
him in the design. Here his separate and parallel station suggests 
a degree of independence not found elsewhere. 

There is nothing about the plan of the temple that need be 
explained by the purposes of the oracle. Fahkry is probably too 
suspicious when he conjectures that the corridor behind the cella 
with its niches may have been used to enable a priest to simulate the 
voice of the god responding to enquircrs in the cella. The well of 
the temple mentioned in the Greek descriptions can be easily 
identified in an ancient well immediately adjacent to the ruins 
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described above. But until it is cleared of modern altcrations it will 
be impossible to form any opinion about its exact function in the 
sacred rites. It is not to be confused with the Well of the Sun, 
reckoned one of the greatest marvels of antiquity. This, as Dio- 
dorus’ account indicated, was situated in the plain some little 
distance from the Acropolis. It is undoubtedly to be recognized. 
in the large spring and pool at Ummabida, where also is the 
second temple, apparently a much later construction, built in the 
fourth century B.c. under Nectanebos I. 

The marvel of the Well of the Sun was supposed to consist in the 
fact that the temperature went through a complete cyclic change 
in twenty-four hours.® At midnight it was hot, reaching its maxi- 
mum temperature and then gradually chilled down till it was at 
its coldest at noon, heating up again in the afternoon to its 
maximum at midnight. The chief point of the marvel lay in the 
complete inconsistency with the atmospheric temperatures in this 
semi-tropical latitude with its greatest heat at midday and its 
greatest cold at midnight. Actually no such phenomenon is found 
nowadays at Siwa in the well of Ummabida or elsewhere, though 
European travellers have uscd thermometers on their waters. The 
ancients had no such devices for measurement, and it is usually 
supposed that, so far as any natural explanation can be found, it 
is to be sought in the actual contrast between the apparent tem- 
perature of the water which remains little changed while that of 
the air varies throughout the day. At midday the water seems 
cool in contrast to the sun-heated air; at night relatively warm. 
The fountain of the sun does not seem to have been brought 
into any connection with the oracle. It simply remained a 
local marvel, suitably to be found in such a distant and inaccessible 
place. 

As for the operation of the oracle itsclf Herodotus unfortunately 
gives no description.” He tells of the Fountain of the Sun, but on the 
methods of prophecy confines himself to the remark which we have 
already noted that those used at Dodona and Egyptian Thebes 
were similar. What this meant with regard to Doclona we have 
already discussed. Presumably Ammon, which was authentically 
founded from Thebes, would imitate the methods of its mother- 
shrine, and surely enough some of the Greck and Latin accounts 
of Alexander’s enquiry—the same which gave the description of 
the site which tallied with the present remains—tell of a style of 
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divination which fits closely with the practices which Egyptolo- 
gists conjecture for Amon-Ra at Thebes. 

“The image of the god is encrusted with emeralds and other 
stones, and produces an entirely individual style of divination. For 
it is carried round on a boat of gold by eighty priests. They bear 
the god on their shoulders and go forward spontaneously whither- 
soever the will of the god leads the march by his word. A host of 
girls and women follow chanting songs of praise along all the road 
and hymning the god in traditional song.’!° 

The scene is somewhat graphically pictured, but actually neither 
Diodorus Siculus nor Curtius Rufus, who give almost identical 
versions of this Alexandrian source, go further and tell how exactly 
the procedure described was made to produce responses. Dio- 
dorus, however, in a rather cryptic phrase, mentions that the 
carriers ‘moved in established token of the voice’, by which he 
seems to mean that their movements were conventionally taken 
to indicate certain divine utterances.!! Presumably as at Thebes 
the god’s advance towards the inscribed question gave his agree- 
ment and his retreat showed his disapproval. 

The scene can be almost exactly illustrated by several represen- 
tations of oracular consultations in Egypt. Particularly, a papyrus 
dated to the fourteenth year of Psammetichus I (651 B.c.) and 
lately published by Richard A. Parker shows the image of the god, 
Amon-Ra, carried on a boat-shaped litter by twenty priests, while 
the enquirer stands in front facing the procession. Other such 
representations show musicians and singers accompanying the god. 
The only difference, which can be easily explained, is that in 
Egypt the image of the god was always carried inside a shrine 
whose door was concealed by a curtain and so could not be seen 
as the omphalos-shaped object described by Curtius Rufus. But 
here may simply be a difference of local usage between Thebes and 
Ammon without affecting the general procedure of consultation. 

If then we can picture the oracle of Ammon in the oasis of Siwa 
as something like what we have described, how did it first come in 
contact with Greece? There are no references to it in Homer, and 
probably none in the Hesiodic corpus. (One papyrus fragment of 
the Eoiai, which contains references to the Ethiopians and to Zeus 
the god of all omens (Panomphaios) in neighbouring lines, at one 
time tempted editors to emend it so as to refer to an oracle of Zeus 
in Africa, but it is clear that this is very unlikely.'!*) The earliest 
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account which implies a general knowledge of Ammon in the 
Greek world is the famous passage in which Herodotus describes 
Croesus’ testing of the oracles, and this has been regularly used by 
modern scholars as a proof that the Libyan oracle-centre was 
already well established in popular favour by the mid-sixth 
century.'* Croesus, according to the story, simultancously sent 
embassies to the Greek oracle-centres: Delphi, Abac, Dodona, 
Amphiaraus at Oropus, Trophonius at Lebadia, and Branchidae 
near Miletus. Herodotus adds that he sent agents to one oracle in 
Libya—that of Zeus Ammon. The ambassadors were instructed 
to consult the god in each place on the hundredth day counting 
from the date of departure, and the question in each instance was 
to be the same: what did Croesus happen to be doing at that 
moment? The answers were to be brought back in writing for 
Croesus to compare their approximation to the truth. The story 
ends with the complete vindication of the Delphic oracle and 
the rejection of the replies of all the rest. The Pythia’s utterance 
was framed in the famous lines which are the great manifesto of 
the Pythian Apollo’s powers: ‘I know the number of the grains of 
sand and the measure of the sea, and the dumb I understand and 
the speechless 1 hear.’ 

There can be no doubt that this legend with its superb glorifica- 
tion of the oracular powers of the Pythia was composed at Delphi. 
It was intended to be a general announcement of the prophetic 
skill of the local oracle and also an elaborate explanation and justi- 
fication of the vast stores of gold and silver declications from Lydia 
which were the chief ornament of the sanctuary. It may have been 
true that Croesus regarded Delphi as the greatest of the Greek 
oracles, but Herodotus himself clsewhere supplies the evidence that 
it was not the only prophetic shrine which had benefited from his 
generosity. He had given a shield and spear of gold to Amphiaraus 
and his dedications at Branchidae were comparable in weight of 
metal to those at Delphi. So there is no reason to take the story of 
the testing of the oracles as literal truth. 

If we wish to date this reference to Ammon, the only real 
terminus ante quem is the date when Herodotus was told the story at 
Delphi. This must at latest have been before 443 B.c. but may 
have been after the Second Sacred War (450/49 ?). Of course the 
story quite possibly took shape originally not very long after the 
fall of Croesus (546 B.c.) and the proud manifesto of Apollo’s 
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omniscience seems to be echoed by Pindar in the ninth Pythian 
ode (44 ff.) produced in 474 B.c. But the list of the rival oracle- 
centres may easily have been revised to include new rivals as they 
emerged. Branchidae had actually been destroyed by the Persians 
in 493 B.C., but it is not surprising to find it in the list. For even ifthe 
story had taken shape after that date, it had been such a famous 
sanctuary that it could not plausibly be omitted. On the other 
hand Claros (which almost certainly was functioning at this 
period) and Gryneum (for which it would be harder to produce 
evidence) were not important in the late sixth or fifth century as 
possible rivals of Delphi. Instead we find Abae which was des- 
troyed by the Persians in 480 B.c. and probably never revived. As 
a local rival in Phocis it found a place in the list, even though it is 
quite possible that Croesus had no contact with it. Hence a date 
in the late sixth century is likely enough for the original version. 
But whether Ammon found a place in it then must be regarded 
as at least doubtful. 

If then we disallow the evidence of Croesus’ consultation as 
proving a knowledge of Ammon as an oracle in the Greek world 
before 500 B.c., our earliest evidence is not literary, but numismatic 
and occurs, just where we might expect it, on the coins of Cyrene.'* 
This Dorian colony had been established .on the North African 
coast about 640 B.c. At first it had been a small settlement from 
Thera, but early in the sixth century, with the help of a good 
advertisement from the Pythian Apollo, it had considerably en- 
larged its numbers by a Panhellenic settlement. Also it differed 
from other Greek colonics in two respects. It was ruled, somewhat 
stormily, by a dynasty of kings, and its colonists had fraternized 
with the native Berbers and intermarried with them to an extent 
unusual for Greeks settled among barbarians. It was through the 
influence ofthe monarchy and the close association with the natives 
that Gyrene had built up a remarkable monopoly of settlement on 
the North African coast. It had exploited largely the area of 
modern Cyrenaica, where the sudden emergence of hilly country 
interrupts the straight flat line of the desert coast and gives a 
relatively well-watered and fertile zone for the settler. No other 
Greek state had obtained a foothold. Even such an independent 
community as Euesperidae had begun as an off-shoot of the one 
mother-colony. 

Apollo had been the original god of Cyrene, and stories of the 
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Pythia’s responses were linked with all the carly stages of the 
colony’s development. But in the last quarter of the sixth century 
the head of Zeus Ammon for the first time appears on the silver 
and bronze coinage of Cyrenc. He is shown in profile as a male 
bearded head of Zeus type, but with ram’s horns. This conception 
of a ram-god may not have seemed as strange to the people of 
Cyrene as one might expect. For there is some evidence that in the 
dark ages the Dorians of the Peloponnese had worshipped a ram- 
god of their own, called Carnos.'* Probably already by the sixth 
century he was usually, as later, equated with Apollo, but the 
notion of a male deity with ram’s horns must have remained some- 
what familiar. The Cyrenaeans, however, did not identify the 
Ammon of the oasis of Siwa with their Apollo, but with Zeus. The 
reason must have been that when they first encountered him the 
priests of the Oasis firmly maintained the doctrine that their god 
was supreme in the panthcon, and not to be compared with any 
younger god, however distinguished. Also probably the Greeks of 
Naucratis had accepted a similar identification for the Amon-Ra of 
Egyptian Thebes, and an equation between the two was inevitable. 
_ The appearance of Zeus Ammon on the coinage seems to have 
been the first indication of a general establishment of his cult in 
Cyrene. By date it occurs at the time when after the conquest of 
Egypt by Cambyses Cyrene, too, accepted Persian suzerainty and 
found itself, as Francois Ghamoux has pointed out, in the same 
sphere of influence as the oasis of Ammon. Herodotus has a 
picturesque story about Gambyses sending an expedition of fifty 
thousand men from Egyptian Thebes with instructions to enslave 
the men of Ammon and burn the oracular shrine of Zeus.’° They 
reached the Great Oasis safely in seven days, but, after leaving it, 
vanished and were never seen again. The men of Ammon alleged 
that the expeditionary force had all been overwhelmed and buried 
in a sand storm. 

᾿ς The story sounds to be at least exaggerated piously so as to 
suggest the overweening insolence of Cambyses’ ambition and the 
proper end to a sacrilegious plan. It is, in fact, a local variant on 
the same motive as Xerxes’ expedition against Delphi and its 
destruction. Actually, whether or not Cambyses failed in an attempt 
to conquer Ammon, it did not remain permanently independent 
after the Persian conquest of Egypt, and by Darius’ reign it, like 
Cyrene, was included within his sphere of sovereignty. 
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The enhanced connection between Cyrene and Ammon, first 
shown in the coinage, received its greatest manifestation in the 
building of the temple of Zeus at Cyrene. This was a magnificent 
design, on the same scale as the temple of Zeus at Olympia, which 
was put up on a hill north-east of the original town on a site that 
appears not to have been previously occupied by a sanctuary. In 
earlicr times Apollo and Artemis had been the great deities of 
Cyrene, and the introduction of the worship of Zeus on such a 
scale has been interpreted as accompanying a change in the state, 
and so has been connected with the fall of the monarchy (about 
450 B.c.). But Ghamoux has argued convincingly in detail for a 
date betwcen 520 and 490 B.c. as more in keeping with the archii- 
tectural remains. So the temple and the worship of Zeus should be 
associated with the reign of the re-established monarchy under 
Battus IV, and the burst of prosperity which appears to have 
accompanied the inclusion of Cyrene in the perimeter of the 
Persian empire. 

It is evident from the extant coinage of Cyrene and from the 
literary sources that the Zeus in whose honour the great Doric 
temple was built about the beginning of the fifth century was the 
Egyptian Amon with the ram’s horns, whom the Cyrenaeans had 
learnt to know at the oasis of Siwa. Theodorus of Cyrene in 
Plato’s dialogue, The Statesman, swears by ‘our god Ammon’ and 
when at some uncertain date, probably in the fifth century, the 
Cyrenaeans wished to put up a dedication at Delphi, it took the 
form of a figure of Ammon in a chariot.'’ Our literary sources also 
give us a more obscure picce of evidence on the connections be- 
tween Cyrene and the oasis. Even in antiquity, when the Alexan- 
drian scholars began to reflect on the course of great events, 1t had 
seemcd strange to them that a place as isolated as the oracle of 
Ammon should have received such general notice in the world. 
So a new and fantastic theory was evolved. Already as early as the 
time of Aristotle it had been noted that there was geological evi- 
dence from the remains of salt deposits and marine fossils that the 
sea might once have filled the depressions in the deserts of North 
Africa.'® Strato, the head of the Peripatetic school in the early 
third century, then propounded the theory that the oracle of 
Ammon had once stood on the sea-coast and argued that it was in 
these circumstances that it had become so well known. For, as he 
suggested, it was not plausible that its present out-of-the-way 
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position could have produced its existing distinctive and high 
reputation. It was typical of Greek bias in favour of the sea that 
they should think a position on the sea-coast a first requirement 
for a city of distinction. Eratosthenes, the great Alexandrian 
geographer, supported this hypothesis with further evidence. He 
alleged that the native of the oasis could identify some local re- 
mains as ship’s wreckage and he also called attention to the exis- 
tence there of figures of dolphins on small columns inscribed with 
the title of sacred embassics from Cyrene. This last piece of evi- 
dence appears to have been used not merely to suggest contact 
between Cyrene and Ammon, but to argue from the fact that the 
embassies had set up dolphins as monuments, that they must have 
come by sea. But the significance of the symbol chosen was not 
that it was set up at a seaport. Instead the dolphin is known as a 
type on the early coins of Cyrene and also of her mother-city, 
Thera. 

Strabo, who is the source for our information about this theory, 
does not make it clear whether this was the reason why Hipparchus, 
the famous astronomer, rejected, in the second century B.c., the 
dolphins as evidence. He may simply have treated the monuments 
as forgeries. But this chief point was the sound enough argument 
that Cyrene had been founded within historic times, and yet there 
was no record of Ammon being on the sea-coast. Modern geolo- 
gists would readily accept the existence of a marine inlet in 
Pliocene times, but chronologically it could not be connected with 
the rise to fame of the oracle of Ammon. However, the ancient 
controversy at least produces a further indication of contact 
between Cyrene and the oracle. For we need not reject the evi- 
dence of the dolphins and their inscription, even if we cannot date 
it. The fact that they were dedicated by sacred embassies is vir- 
tually a proof of consultation of the oracle in archaic periods. 

Herodotus also can supply evidence for secular intercourse be- 
tween the two places in the fifth century. In discussing evidence on 
the upper course of the Nile he records a story told him by some 
citizens of Cyrene who said they had been told it by ‘Etearchus, 
the king of the Ammonians’.'® It is interesting to notice that the 
sheikh of the oasis had a Greek name: which probably did not 
mean that he himself was Greck in descent or even in culture, but 
at least that he had such regular intercourse with Greek visitors 
that his name was translated into a form pronounceable in Greek. 
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It is interesting, too, to notice that the story con@eys no suggestion 
that it had to be repeated through interpreters. Quite possibly 
the king knew Greck or the Cyrenaean visitors had picked up the 
local language. The fact that Etearchus is described as king is also 
interesting. We have seen already the evidence from the temple 
decorations which might suggest that under the last Egyptian 
Pharaohs the oasis of Siwa had been more independent than parts 
of Egypt proper. The Persians also may have done little to enforce 
sovereignty, but anyway at the date when Herodotus heard this 
story both Gyrene and also Siwa may have been independent of 
Persian control. 

The connection between Cyrene and Ammon is plausible 
enough and might almost have been assumed even without evi- 
dence. Much more remarkable is the spread of the influence of 
Zeus Ammon to the Greck mainland. Here three directions can be 
noticed, corresponding to known connections between Cyrene 
and continental Greece. One of them is essentially literary and is 
provided by the poet, Pindar.?° In 462 B.c. he was commissioned 
to produce a choric ode in honour of the victory of King Arcesilas 
IV of Cyrene in the four-horse chariot race at the Pythian games. 
Twelve years earlicr he had written an ode for a Cyrenaean, 
Telesicrates, who had won the race in armour at Delphi. But his 
second Cyrenacan commission was a much more important affair. 
The brother-in-law of the reigning king had himself been the 
chariotecr in 462 B.c. So instead of merely writing an ode for per- 
formance in Greece (as he had done in 474), Pindar was invited to 
come to Cyrene and superintend in person the production of his 
poem and music in the native city of the victor. He probably spent 
the winter of 462/1 B.c. in Cyrene. For besides his original com- 
mission he was also given the opportunity to produce his longest 
and greatest ode—the fourth Pythian—dedicated to the young 
king, Arcesilas IV. It is a magnificent glorification of the legendary 
origins of Cyrene, into which Pindar skilfully inserts a plea for the 
recall of Damophilus, a Cyrenaean exile, whom he had come to 
know in Greece. In these poems the author shows not only his 
interest in Cyrenaean politics and society, but also his personal 
knowledge of the city, as has been well brought out in Chamoux’s 
discussion. One can also suppose that it was then that Pindar 
became acquainted with the cult of Zeus Ammon. The great 
temple dedicated to him was probably standing already on its hill, 
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and Pindar evidently formed the picture that all North Africa was 
in a special sense under his divine control. In a vivid, if not very 
accurate, phrase at the beginning of the fourth Pythian he refers 
to the origins of Cyrene from Thera as ‘a root of cities that shall 
be fostered of men amid the foundations of Zeus Ammon’. 

On his return to his native Thebes Pindar proceeded to establish 
a sanctuary of the new cult. At least Pausanias in his description 
of the city records a temple of Ammon, with an image dedicated 
by Pindar and carved by Calamis,”! It is reasonable to suppose 
that this dedication was made after his visit to Cyrene. Who 
erected the temple, Pausanias does not state. Perhaps it is too much 
to suppose that Pindar could have had the resources to pay for the 
whole work. He may have persuaded his native city to erect the 
building, provided that he supplicd the statue. Certainly it is only 
to be surmised that temple and statue were contemporary. One 
cannot imagine an empty temple of Zeus Ammon happcning to 
be standing in Thebes during Pindar’s lifetime. The mention of 
Calamis as the sculptor fits plausibly. He was probably a Boeotian 
by birth, and had just completed his first important commission 
known to us in 466 B.c. So everything would suit the supposition 
that the temple and statue were erected soon after Pindar’s return 
to Thebes in 461 B.c. 

Pindar also expressed his personal devotion to Zeus Ammon by 
composing a hymn in his honour, which Pausanias says he sent to 
the Ammonians. May we suppose that it was written for the dedica- 
tion ceremony of the image ? Pausanias knew of it as inscribed ona 
triangular stele which Ptolemy I had sect up as an offering beside 
the altar of Zeus Ammon in Libya. One line—‘O Ammon, lord of 
Olympus’—no doubt from the opening verse, has been preserved 
for us elsewhere and demonstrates Pindar’s complete identification 
of Ammon with Zeus. 

These instances of his personal devotion to Zeus Ammon may 
not have been the end of Pindar’s influence in this connection. We 
have already scen that there was evidence to suggest that, even 
before Herodotus, Pindar might havc been the first to mention the 
legend that represented both Ammon and Dodona as founded from 
Egyptian Thebes.?? The story probably occurred in his Paean to 
the Dodonaean Zeus, whose date cannot be established. But it 
would not be difficult to suppose that he had written it after his 
visit to Cyrene. Did he come across the legend there, or can he 
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even have contributed to its creation by his devotion to the Zeus 
cults of both places? These are unanswerable questions. But at 
least one can say that Thebes was a city with strong links con- 
necting it with Dodona from primitive times, in which by the 
middle of the fifth century the cult of the Molossian Zeus could 
have encountered that of the Zeus of Libya with help from 
Pindar’s influence. 

It is worth while at this point to call attention to a bronze head 
of Zeus Ammon in the Louvre which may be regarded as providing 
an appropriate illustration of the possible contacts at this period 
between Ammon and Dodona.?* The object is some 3 inches high 
and ends above in a ring. So it must originally have formed part of 
some larger object of which it was an attached decoration. It was 
acquired by purchase in the nineteen-twenties, so unfortunately 
its exact provenance is unproved. But it was believed at that time 
to be from Dodona, and the probability is strongly reinforced by 
the smooth green patina which covers the bronze completely. This 
feature is a notable characteristic of the authentic bronzes from 
that site.?* 

The head has the conventional ram’s horns which serve to 
identify the subject. The hair, moustaches and beard are treated 
quasi-symmetrically and give the face an appearance of the archaic, 
but a closer examination shows an underlying fluidity in the treat- 
ment which points to a date towards the middle of fifth century as 
the likcly period for its making. The technical excellence of the 
work is first class. 

If the connection with Dodona 1s accepted the reasonable sup- 
position is that it formed part of some dedication which had been 
specially commissioned for the place. The occurrence of other 
appropriate subjects, such as Zeus thundering, on votive offerings 
shows that it was quite usual for a dedication to be designed with 
an eye to its destination. In this instance the subject was very un- 
familiar to contemporary Greek art. The artist executed it with 
great care and tried to express the dignity of the deity by a rather 
formal treatment. Whoever gave him the commission must have 
thought of Zeus Ammon as specially connected with Zeus of 
Dodona and expressed the idea in striking form. The work was 
probably produced after Pindar’s visit to Cyrene and before 
Herodotus’ visit to Dodona. 

If Zeus Ammon owed a debt to Pindar, it may have been repaid 
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by an obituary legend. In one of the anonymous lives of Pindar it 
is stated that there was a tale that once upon a time when religious 
ambassadors were going to the temple of Ammon they prayed for 
him that as beloved of the god he might have the greatest blessing 
among men, and he died in the same year. The motive that death 
was the god’s best gift to men is familiar elsewhere in Greek 
legends.?° In fact the anonymous author of the life refers correctly 
to the two other well-known examples as analogies. They were 
connected with Delphi traditionally, and it is interesting to notice 
that Plutarch tells a variant of the same story about Pindar with 
the Pythian Apollo substituted for Zeus. Where the story origin- 
ated it is impossible to decide. Pindar had strong associations with 
Delphi, which were said to be perpetuated in the ceremonial of 
the temple. But as we have seen he also had evidently some devo- 
tion to the Libyan god, and it is not surprising if in later times each 
of the great sanctuaries made the most of any connections with the 
famous poet. 

The second direction in which Cyrene had a contact with the 
mainjand was with Sparta. Traditionally, the men of Thera had 
been derived to some extent from there, and certainly in the late 
seventh century and the first half of the sixth trade between 
Sparta and Cyrene was abundant. It is evidenced by the Laconian 
pottery which was first found at Cyrene in such quantities that it 
was supposed by the early excavators to be a local product. The 
famous Arcesilas cup with its comic representation of the monarch 
overseeing the storing of his wool crop is the best illustration of 
relations between the two. For it was evidently drawn by a 
Laconian who had observed such a scence on the spot. 

The Spartans had more than a merely commercial interest in 
North Africa. At the time, in the last quarter of the sixth century, 
when the manufacture of finely painted pottery had died out in 
Laconia, a political objective took its place. Dorieus, the half- 
brother of King Cleomenes, feeling that he had been unjustly 
thrust out of the succession, proceeded to organize a colony to 
Libya west of Cyrenaica, with a site at Cinyps in the neighbour- 
hood of the Syrtis as its aim. The endeavour failed after a couple 
of years through the resistance of the Berber tribesmen inspired by 
the Carthaginians, and Dorieus instead led an equally unsuccessful 
venture to Sicily where he met his end. 

Two questions could be asked on the subject, both leading to 
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rather negative results. Was Cyrene associated with Sparta in the 
venture ? There is complete silence in our authorities on this point. 
Though Dorieus touched at Cyrene, his guides were from Thera 
and no Cyrenaean recruits to the expedition are reported. It has 
been assumed by some scholars on the basis of the friendly relations 
between the twostates that there must have been some co-operation. 
But Chamoux has argued strongly that Cyrene, however 
well disposed to Sparta generally, would never have approved 
an independent settlement within what she reckoned her sphere of 
influence. 

The venture has left one other trace in our literary tradition in 
the survival of a number of echoes of what must have been a group 
of prophecies circulated to support the expedition.?© These are 
particularly interesting because Herodotus takes care to stress that 
Doricus before his first expedition had failed to take the usual step 
of consulting the Delphic oracle and implies that his failure could 
be put down to some extent to that omission. He consulted it before 
setting out for Sicily, and his disastrous end there called for a care- 
ful justification on the part of the priestly authorities. But it is 
evident that if he did not consult Delphi before setting out for 
Cinyps, he did not consult Ammon either, or it is most unlikely that 
its failure would not have been reported. So we can probably 
suppose that the prophecics which have come down to us un- 
attributed to any oracle-centre were produced for him by some 
private soothsayer. The expedition must probably be dated as 
falling in a period before Sparta had direct contact with Ammon. 

At some uncertain period later, however, this position was 
changed. Laconia was one of the few districts on the Greek main- 
land to contain temples to Zeus Ammon. One was in Sparta, 
another in Gythcion, and Pausanias in recording the former 
remarks “The Spartans appear originally, most of all the Grecks, 
to have consulted the oracle in Libya’.?” Unfortunately he does not 
tell us anything to date the foundation of either temple, and the 
earliest example which he gives of a Spartan consultation is that of 
Lysander, on a personal visit in 402 B.c. But the history of Lysander 
itself supplies evidence for an earlier connection. For Lysander had 
a brother, named Libys (‘Libyan’) and this highly unusual per- 
sonal name was explained by the fact that the king of the Ammon- 
ites was a hereditary friend of the family of Lysander, and 
his brother had been named ‘Libyan’ in consequence of this 
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connection. The dates of birth of Lysander or his brother can 
only be surmised, but are not likely to fall much later than 440 B.c. 
So the family connection between these Spartans and the oasis of 
Zeus Ammon must go back to the mid-fifth century at least and 
quite possibly a generation or more earlicr. This points to another 
link between Zeus Ammon and the Greek mainland at about the 
same date as Pindar’s association. 

The other part of the Peloponnese, besides Sparta, where official 
worship was paid to Ammon was at Olympia. As Pausanias in his 
description of Olympia records, the Eleans made offerings not only 
to Hellenic gods, but also to Ammon, Hera Ammonia and Param- 
mon.?8 The name of this last deity, as he explaincd, was a title of 
Hermes, meaning apparently ‘the associate of Ammon’. Pausanias 
goes on to describe how the Eleans had consulted the oracle in 
Libya from the earliest times, as was shown by altars in the sanc- 
tuary of Ammon dedicated by the Eleans. These were inscribed 
with the enquiries which they had made and the replies which 
they had received together with the names of the men who had 
gone on the embassies from Elis to Ammon. As 15 clearly shown 
elsewhere in his work Pausanias had actually visited the oasis of 
Siwa and he can be taken as an eye-witness to these inscribed 
records, It is unfortunate that in his brief notice he does not spare 
more space for details about these enquiries. Even if the earliest 
instances were possibly legendary, they clearly prove that Olympia 
and Ammon must have established their mutual relations on a 
firm basis over some considerable period of time. 

The deities whom the Eleans worshipped raise another inter- 
esting point. They are evidently a triad of father, mother and 
somewhat subordinate son. As we have seen already, at Egyptian 
Thebes Amon was worshipped as the dominant member of a triad 
consisting of himself, his wife, Mut, and his son, Chunsu. We have 
apparently no independent evidence that at Ammon the male god 
had these associates, but out sources are comparatively few, and 
concentrate on the chief deity. It is very likely that actually there 
too he had similar partners to those at Egyptian Thebes, though 
perhaps less prominently. In any case the worship of a triad of this 
kind is not at all typical of Greek religion, and the most likely 
explanation is that the whole notion was imported direct from 
Siwa. This would be another indication of the close and intimate 
contact between the two shrincs that instead of inercly worshipping 
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Zeus alone he was given his proper associated deities. Pausanias 
assigns no date for the foundation of the cult at Olympia, and in 
this developed form it may be no earlier than the Hellenistic 
period. But as Chamoux has shown, there are very plausible 
grounds for identifying a beardless young male head with ram’s 
horns on the coins of Cyrene as a representation of Hermes 
Parammon. In some examples he wears the band with a frontal 
ornament which is elsewhere found on the head of Hermes. Since 
the type occurs in the coinage from the end of the fifth century, it 
may be taken as evidence that the cult of Parammon had been 
adopted in Cyrene at Icast by that date, and, ifso, might also have 
reached Olympia. 

Pausanias also mentions a rather tall story connecting the oracle 
of Ammon and Olympia.?? Victors in the games had the right to 
dedicate statues of themselves in the Altis, One of these which 
Pausanias saw was the monument of Eubotas of Cyrene, a famous 
athlete, who won the foot race in 408 B.c. He had consulted 
Ammon in advance and had received a prophecy of victory; so he 
arrived at Olympia accompanied by a bronze statue of himself 
which was dedicated on the same day that he won the race. One 
cannot tell whcther to discount this as one of the inventions of the 
professional guides or believe that, though mildly improbable, it 
may actually have taken place. 

The third direction in which Gyrene would be likcly to have 
transmitted a knowledge of Zeus Ammon to the Greek mainland 
would be by way of Athens. When the Laconian trade in pottery to 
North Africa had lapsed about the mid-sixth century, its place was 
taken by trade with Athens. Athenian pottery was imported and 
the marble statuary often found at Cyrene shows evident signs of 
influence from Athenian marble carving. Athens in its turn 
probably benefited from the importation of corn from North 
Africa and may have acted as a distributing centre for that rare 
Cyrenaean commodity, silphium. Anyway Cyrene was known as an 
oracle-centre to the Attic writers of the last third of the fifth cen- 
tury. The first extant to mention it is Euripides who makes the 
Chorus in the Alcestts lament that there is no place to which one 
can send on a voyage to rescue the life of one doomed to die: 
neither Lycia nor the waterless land of the sons of Ammon will 
avail.®° The choice of place-names is evidently determined by the 
wish to find distant oracle-centres, where remedies might be sought. 
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So Apollo at Patara and Zeus in Libya are the distant sanctuaries 
described. Elsewhere Euripides once names Ammon as a region 
which knows no rain from Zeus, but without implying any pro- 
phetic activity there. Aristophanes, as we have seen, twice names 
Ammon in the Birds as a possible oracle mentioned in conjunction 
with Delphi. It would be impossible from these references to form 
any real estimate as to what extent Athenians consulted Zeus 
Ammon in the later fifth century. But the evidence confirms what 
we have seen from Thebes and Sparta, that in that period through 
the connection with Cyrene the Libyan cult and its oracle were 
becoming known on the Greek mainland. This makes plausible the 
appearance of Ammon as the subject of an independent work in 
Greek literature. Athenaeus in a single quotation cites on the sub- 
ject of the date-palm ‘Hellanicus in the Journey from the coast to the 
sanctuary of Ammon, if the work is genuinc’.*! Among Hecllanicus’ 
many publications are known a work on Egyptian history and 
geography. So this might have been a section of it, or an indepen- 
dent work on a related subject. What is implicd in Athenaeus’ 
doubts on its authenticity ἢ He may have meant that It was written 
by an unknown contemporary of Hellanicus, but wrongly attri- 
buted to him, or he may have regarded it as a later forgery. 
Jacoby, however, is right in arguing that there is nothing inherently 
improbable in a work on this subject in the last quarter of the fifth 
century B.c. 

If we turn to look at the literary evidence for particular con- 
sultations of the oracle of Zeus Ammon, two instances stand rather 
apart, as in them Greek tradition claims to record enquiries made 
by Africans. One story is preserved in Polyaenus, telling how 
Psammetichus, the founder of the Saite Dynasty, ‘overthrew 
Tementhes the king of Egypt.?? The god Ammon when Tementhes 
enquired about his kingship replied by an oracle that he should be 
on his guard against cocks. Psaammetichus having with him Pigres 
the Carian when he learnt from him that the Carians were the 
first to put crests on helmets understood the prophecy and raised 
many Carian mercenaries’. This legend in this form does not 
appear in Herodotus, but is probably pre-Alexandrian in origin. 
It is in fact curiously parallel to the legend which Herodotus him- 
sclf tells about the rise of Psammetichus to power.**? There he 
reccives an oracle from the temple of Leto at Buto (the temple of 
that goddess in the Sebennytic nome) that he will have vengeance 
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on his enemies when brazen men appear from the sea. This 15 
fulfilled when Ionians and Carians in hoplite armour land in 
Egypt. In each instance we have the same pattern that the un- 
familiar appearance of hoplite armour is ambiguously expressed 
in the original oracle in a way not at first recognized. This is a 
very usual form of Greck legend, and is entirely unsuitable to the 
methods of Egyptian divination which would not produce verbal 
equivocations of this sort. No doubt both versions were invented in 
Greek circles after the rise of Psammetichus so as to describe 
metaphorically his dependence on foreign mercenaries. One 
feature in Polyaenus’ story is plausible enough: Pigres was a 
correct Carian name. On the other hand his Tementhes, king of 
Egypt, though his name can be interpreted as Egyptian, seems to 
have less historical basis than Herodotus’ picture of eleven local 
kings whom Psammetichus overcame. Neither author really 
recognizes that Psammcetichus was rebelling against an Assyrian 
overlordship. 

The other native consultation of the oracle is reported by Hero- 
dotus. He is discussing the question of the limits of Egypt and cites 
the oracle of Ammon as supporting views which he had himself 
formed independently.** As he explains, ‘those who inhabit the 
parts of Egypt bordering on Libya from the town of Marea and 
Apis, thinking themsclves to be Libyans and not Egyptians and 
vexed with the religious observances, as they did not want to 
abstain from cow’s flesh, sent to Ammon saying that they and the 
Egyptians had nothing in common. For, they argued, they dwelt 
outside the Delta and did not agree with the Egyptian beliefs, but 
wished to be allowed to eat anything. But the god would not let 
them do this, for he said that Egypt was all that the Nile irrigated 
when it rose, and they were Egyptians who dwelt below the town 
of Elephantine and drank from the river. Such was the response 
given them.’ Here, unlike the previous instance we have a plausible 
enough picture of a ritual enquiry which would both fall within 
the sphere of Ammon’s interest and also is answered in a way not 
inconsistent with Egyptian divination. I presume the enquiry was 
in the form ‘is it lawful for us to eat cow’s flesh ?’, and the oracular 
indication was negative. The further explanation then was pre- 
sumably added verbally by the priests. Herodotus implies that he 
was told the story in Egypt after he had already formed theories 
about the natural boundary of the country. Except that the 
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oracular enquiry preceded his visit he gives no chronological 
indication. Modern scholars have tried to read more into the story 
and have supposed that the occasion was when Inaros the Libyan 
in 461 B.c. led his insurrection against Persian rule. On this sup- 
position Libyan sympathizers who wished, however, to be sure 
that they would not come under the rules of the Egyptian official 
cults had tried unsuccessfully to win the support of Ammon for 
their right to remain independent in this respect. It is an ingenious, 
but unnecessary, hypothesis, since clearly a ritual enquiry of this 
sort might arise at any time quite unconnected with political 
circumstances. However, Herodotus’ story, whatever its precise 
context, is at least historically plausible. 

When we turn to stories of Greek enquiries it is not surprising 
that the chief examples concern the Athenians and the Spartans— 
the two states which we have already seen had close relations with 
Cyrene and Ammon. The carliest Athenian enquiry recorded is 
attributed to Cimon in 451 at the time of his last expedition to 
Cyprus.*° ‘He sent to the oracle of Ammon men to make a sccret 
enquiry from the god. For no one knows the subject on which they 
were sent, and the god himself did not produce an oracle for them, 
but as soon as they entered he bade the sacred embassy depart. 
“For”, he said “Cimon himself was already with him.”’ The am- 
bassadors when they heard this went down again to the sea and 
when they reached the Greek camp which was at that time in 
Egypt, they heard that Cimon was dead, and when they reckoned 
back the days to their visit to the oracle they recognized that it 
was Cimon’s death which was enigmatically expressed in the 
saying that he was already with the gods.’ Like so much in 
Plutarch’s Lives, it makes a good story, but it is hard to believe that 
it is founded on fact further than that one can suppose that Cimon 
may have tried to consult Zeus Ammon. As Thucydides shows, 
Cimon had detached a contingent from his Cyprian expedition 
and sent it to Egypt to aid insurgents against Persia.*° This would 
be just the point at which also to try to get oracular support from 
Ammon, and he may have made the attempt. But his premature 
death led to the immediate suspension of further Athenian opera- 
tions against Persia. In these circumstances it would not be sur- 
prising if the recollection of this abortive approach to the oracle 
was worked up instead into the legend as we now have it. It was a 
stock motive in these Greek tales of oracular consultation that the 
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prophet should anticipate the enquiry by some appropriate 
address to the consultant.?” 

A favourite subject for legends, as we have seen, was the 
Sicilian expedition and its disastrous end. Athens at the time was 
not in very good relations with Delphi: which may be the reason 
why traglition represents not only the Pythian Apollo as consulted, 
but also Dodona and Ammon. The story with regard to the latter 
told how the sacred embassy returned from Africa with a prophecy 
for Alcibiades that the Athenians would capture all the Syra- 
cusans.°® The fulfilment was later provided in a manner typical of 
Greek legend. The Athenians at an early stage of the campaign in 
a raid on the Great Harbour at Syracuse captured an enemy ship 
which was laden with boards containing the list of the citizens of 
Syracuse written out tribe by tribe. (The ship had been trans- 
porting these records from the Olympium to the city.) The 
prophets, when this prize was brought in, were distressed because 
they saw in it the fulfilment of the oracle. The Athenian expedition 
had captured all the Syracusans. 

It is difficult to decide whether there was any basis of fact behind 
this story. Thucydides reports the raid on the Great Harbour, but 
does not mention the capture of any enemy ships.*? He was not 
greatly interested in oracles as such, only as illustrations of human 
behaviour. So he might have omitted the entire episode. But on the 
whole it is more likely that it has been foisted on our tradition by 
someone who wished to satisfy the natural Greek supposition that 
the Athenians would never have undertaken such a hazardous 
expedition without good assurances of success and that also these 
assurances must have been delusory. We may notice how Thucy- 
dides reports that after the news of the disaster reached Athens the 
people ‘became angry also not only with politicians but also with 
the oracle-mongers and prophets and all those who at the time 
had, by various methods of divination, encouraged them to 
believe that they would conquer Sicily’. It will have been then 
that the process of concocting fulfilments for alleged prophecics 
started. It is interesting to notice that in this instance the process 
persisted for a century afterwards, since Plutarch records that 
others, who were evidently not content with the alleged fulfilment 
by the capture of the Syracusan citizen roll, saw the true accom- 
plishment of the oracle in the occasion when Callippus the 
Athenian assassinated Dion and for a short while made himself 
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master of Syracuse in 454 B.c. It is remarkable that this link 
between an alleged prophecy of 415 B.c. and an event of the mid- 
fourth century was ever created. The indication seems to be that 
the alleged prophecy and the story of its fulfilment by the capture 
of the citizenship list were all current before Callippus’ coup. 

If we return to the original consultation at the time of the 
Sicilian expedition, it is at least possible and even probable that 
some enquiry was sent to Ammon at the time. The contemporary 
references in Aristophanes show that to an Athenian audience this 
oracle was familiar at this very period as a possible place for 
enquiry.*° Also Alcibiades and the more ambitious planners of the 
Sicilian expedition were prepared to look ahead to the capture not 
merely of Syracuse, but also of Carthage. It may have seemed 
specially appropriate then to seck oracular support from Africa, 
and it is in accord with this interpretation that we find that 
Plutarch describes the sacred embassy as bringing the answer to. 
Alcibiades, It is, of course, unlikely that Zeus had given a response 
which was so conveniently designed for equivocal fulfilment. He 
probably had done no more than express divine approval. 
Whether in so doing the priests of Zeus Ammon were really taking 
up a conscious attitude to the political questions of Greece is un- 
certain. They may merely have shown their friendly appreciation 
of Athenian recognition. Cyrene certainly at a later stage in 
the operations was prepared to help the Spartan reinforcements 
trying to reach Syracuse.*! But we need not credit Ammon with 
always taking the same line as Cyrene. 

In the fourth century official recognition by Athens of the cult 
of Zeus Ammon is established on a more solid basis. In the mid- 
seventies at latest the treasury of Athena contained a ‘silver bowl 
of Ammon’”*? and in 363 a decree was proposed ordering a list to 
be made of various offerings on bchalf of the Athenian pcople 
beginning with six to Zeus Ammon. As Woodward has pointed 
out, this may show that his shrine was already established in the 
Piraeus.** The name of the proposer of the decree can be restored 
as Cratinus, and Alphonse Dain who editcd the inscription has 
identified him with the Cratinus who in the samc year proposed an 
elaborate decree conferring the remarkable privilege of Athenian 
citizenship on a Delphian named Astycrates who had been 
exiled from his native city together with ten other Delphians who 
received lesser honours. Dain has suggested that these activitics of 
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Cratinus were part of a single policy. Athens found herself in 
hostility with the ruling faction of Delphi, and at the same time 
turned to cultivate Zeus Ammon as an alternative source of 
prophecy. This hypothesis must remain rather tenuous so far as 
this particular instance is concerned. Georg Daux has warned us 
that ‘Athens has never boycotted the oracle of the Pythian Apollo’.*4 
But it is also true that in the disturbed period of the fourth cen- 
tury when Athens needed oracular guidance Delphi was often in 
the control of parties from whom she was politically estranged. It 
was rare for an Athenian statesman to take the extreme line attri- 
buted to Demosthenes of saying that ‘the Pythia has joined the 
side of Philip’, but also Athens found it evidently convenient to 
maintain firm relations with both Ammon and Dodona who 
could at times provide preferable alternatives for consultation. 
Sterling Dow has called attention to the fact that Ammon was 
established in Attica earlier than any other Egyptian god, and has 
offered what 15 no doubt the right explanation: ‘he had an oracle 
and he had Greek intermediaries’. 

How early and how often the Athenian state had made a prac- 
tice of consulting the oracle can be vaguely surmised from some 
evidence which Woodward has recently produced by reinter- 
preting a very fragmentary Attic inscription.** This can be shown 
to contain a list of dedications in Athens made in the name of 
several different parties of sacred ambassadors ‘who had brought 
the gold to Ammon’. They appear to have made this pilgrimage at 
various times in the period before 360 B.c. and presumably both 
brought this precious offering from the Athenian state and also 
made enquiries on its behalf. 

The climax of this recognition of Zeus Ammon by Athens was 
the creation of a sacred trireme in honour of the god. Since at 
least the beginning of the fifth century Athens had always had two 
sacred triremes in use: the Paralos and the Salaminia. Their 
special function was to be sent on religious missions, such as the 
annual festival at Delos commemorating the return of Theseus 
from Crete. In the latter part of the fourth century the name 
Salaminia was discontinued and in its place the second of the two 
sacred triremes was called Ammonias or the ship of Ammon. 
Unfortunately we have no clear indications of the date and cir- 
cumstances in which this remarkable innovation was made. 
Aristotle in the Constitution of Athens already recognized the change 
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of name, and the treatise contains a reference to the year 420,8 and 
probably took its final form not much later.*® Again Dinarchus in 
a lost speech, probably to be dated to 324 B.c., referred to the 
trireme as the Ammonis. So a ¢erminus ante quem ‘for its establish- 
ment falls soon after 330 B.c. This has not unnaturally suggested to 
some scholars that the ship was re-named in connection with 
Alexander’s famous visit to Ammon in 331 B.c. which we must 
discuss later. But actually at this period Alexander was not at all 
popular in Athens, and it may well be doubted whether the Athen- 
ians arc likely to have taken such a step to pleasc him. In fact it is 
quite possible that the change of name had occurred some time 
before and that it 15 simply the lack of evidence which prevents us 
from dating the event in the ’thirties or ’fortics of the century. For 
instance the first month of the year 333/2 was marked by a sacri- 
fice offered by the Strategoi to Ammon.*’ It appears in the sacrificial 
accounts for that year, but does not recur in subsequent years. 
Foucart originally called attention to this unique ceremony and 
suggested that it was the occasion of the dedication of a temple to 
Ammon mentioned in another Attic inscription later in the same 
year. But the temple is that in the Piraeus which as we have seen 
had probably been established earlier in the century. It is there- 
fore at least possible that the special event in midsummer 333 was 
the dedication of the Ammonias. In any case its name implied that 
Athens reckoned that one of the regular duties of a sacred trireme 
was to take religious embassies to Africa in order to visit the 
shrine of Zeus Ammon. So though no precise records of these visits 
or of enquiries at the oracle are preserved, it must be assumed that 
some at least occurred, as they appear to have done since early in 
the fourth century. 

If we turn from Athens to her rival Sparta, we have noted 
already that the Spartans had the reputation of great devotion to 
Zeus Ammon, but our only literary records of enquiries are con- 
nected with one individual—Lysander. As we saw, he had a 
family association with Africa as evidenced by his brother’s name 
Libys,*® and Zeus Ammon twice occurs in his life story in rather 
divergent versions. In 404/3 while after the fall of Athens Lysander 
was mopping up stray pockets of resistance in the north Aegean, 
he was besieging Aphytis in Pallene, when Zeus Ammon appeared 
to him by night, and told him that it would be better for him and 
for the Spartans if they gave up their campaign. So on the god’s 
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orders he abandoned the siege and bade the men of Aphytis offer 
a sacrifice to him.*? The story might be disregarded as an un- 
convincing legend if it were not for the curious material con- 
firmation provided by the head of Zeus Ammon which appears on 

e coinage of Aphytis. Our literary sources leave it vague whether 
the cult there had predated Lysander’s expedition. Plutarch’s 
statement that Lysander bade them sacrifice to him would not 
preclude the possibility of previous local worship. Pausanias makes 
the general remark: “The men of Aphytis honour Ammon no less 
than the Ammonians of Libya do.’ But again he does not indicate 
whether this was only true after their deliverance from the 
Spartans. The coinage does nothing to prove a previous devotion, 
for the earliest bronze issue which shows the head of Zeus Ammon 
in three-quarter face was probably struck between 400 and 358 
B.c.°° Though Aphytis is a curiously out-of-the-way place for the 
cult to have become established in, it should perhaps be com- 
pared with Cyzicus, Lampsacus, Mitylene and Melos, all of 
which put the head of the same deity on their coins in late fifth- 
century issues. The diffusion of the cult may correspond to some 
trade-routes from Egypt to the Thraceward regions. Also the 
worship of Ammon may not have come direct from Libya, but via 
Naucratis where he was worshipped by the Greek colonists. Hence 
it is possible to suppose that when Lysander besieged Aphytis it 
already contained a local cult of the god, but more likely that it 
was established after the sicge. It may be genuinely true that 
Lysander, who had already a family tradition of veneration for the 
deity was subconsciously moved to abandon the sicge. Like Sulla, 
with whom Plutarch compares him, Lysander may have combined 
a cynical rationalism with occasional fits of superstition. Anyway 
our literary authorities tcll the story for the sake ofits consequence. 
Not merely did Lysander bid the men of Aphytis sacrifice to Zeus 
Ammon, but also he resolved himself to make a pilgrimage to 
appease the angry god. 

This was the explanation which one of our ancient sources gave 
for the fact that in the year 403/2 Lysander left Sparta and went 
to Libya.*! But the more usual view in our authorities is that the 
pilgrimage was only nominally undertaken for religious reasons. 
Lysander’s real motive was the need to withdraw from Spartan 
politics. His ever-growing prestige, following on the defeat of 
Athens, and his evident ambition had at last driven the Spartan 
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kings to unite against him. Previously, Agis and Pausanias had 
as usual been at variance, but in the late summer of 403 B.c. 
they combined to prevent Lysander from establishing a further 
dominance throughout the former Athenian empire by means of 
his decarchies. This in itself provided an adcquate motive for - 
Lysander’s wish to retire abroad for a while, and as a Spartan he 
could only justify his absence by a religious pretext. 

But Ephorus, the late fourth-century historian, knew a tradition 
which read even more into the expedition.°? According to him 
Lysander had resolved to overthrow the Spartan constitution and 
make the kingship open to all Spartiates in the confident hope that 
he would be chosen. For this purpose he needed oracular authority, 
and according to Ephorus he first tried unsuccessfully to bribe the 
Pythia and again attempted to win over the priestesses of Dodona 
without avail. So as a last resort he journeyed to Ammon and 
offered the prophets there a large sum of money. They were 
indignant at the proposal and sent to Sparta to accuse Lysander of 
this crime. But he was tried and acquitted to the disgust of the 
Libyans, whose comment was ‘We will give better judgement 
when you come to dwell in Libya’, alluding to the old prophecy 
that the Spartans would one day found a colony there. 

It is an effective, but not very convincing story. No doubt 
Lysander did visit the sanctuary of Zeus Ammon and if he could 
have obtained any useful oracular support from the god he would 
not have been above using it. But it 1s very questionable whether 
he really attempted to work the oracle on such a grand scale at 
Delphi, Dodona and Ammon. It is more likely that the whole 
narrative has been developed from the hostile gossip about 
Lysander put out after his death particularly by his political 
opponents among the Spartans. 

These few examples of Athenian and Spartan consultation of 
Ammon may be rounded off by a moralizing tale which occurs in 
the pseudo-Platonic dialogue, Alcibiades 11.535 There Socrates is 
represented as saying: ‘I heard once from some people that when 
the Athenians and Spartans had quarrclled it happened to our city 
that by land and by sea whenever a battle took place they were 
unlucky and never could conquer. So the Athenians were vexed 
at the situation and were in doubt how to find a cure for their 
present troubles. When they had taken counsel they decided that 
the best course was to send to Ammon and enquire. Among other 
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questions they asked why the gods preferred to give the victory to 
the Spartans rather than to themselves, though they, as they said, 
brought the finest and greatest number ofsacrifices of all the Greeks, 
and had adorned the temples of the gods with dedications such as 
no other Greeks had given, and had sent the most expensive and 
solemn processions to the gods each year, and had paid as much 
money as all the rest of the Greeks put together. But the Spartans 
never cared a jot for any of these things and were so heedlcssly 
disposed towards the gods that they often sacrificed blemished 
victims and in other respects were much inferior to the Athenians 
in their worship though they had no less capital than Athens. When 
they had made this speech and enquired what they should do to 
find a remedy of their present troubles, the prophet gave no other 
answer—for the god clearly did not allow him, but calling him 
said “Thus saith Ammon to the Athenians. He would prefer to 
have the well-omened words of the Spartans rather than all the 
offerings of the Greeks taken together”. ’ Socrates explained the 
‘well-omened words’ of the Spartans by reference to their custom 
in their prayers of simply asking the gods for ‘fair blessings in 
addition to good blessings’ and nothing else. 

The myth is a moralizing invention of the sort often associated 
with the Delphic oracle. From the way in which he introduces it, 
it would appear that the author of the Alcibiades 17 had not himself 
imagined it, but rather was reproducing some already known 
story. Historically it is given no real dating, and it must not be 
treated in that context, but rather as an example of the use of Zeus 
Ammon as a convenient peg on which to hang a moralization as a 
deity whom both the Athenians and the Spartans venerated. 

The author of the Second Alctbtades dialogue was probably not 
Plato, but some late fourth-century writer. However, Plato him- 
self recognized Ammon as a mouthpiece of divine authority. In the 
Laws when picturing the religious establishment of his ideal state 
he lays down the principle that no worship of deities or sacrifices 
are to be changed which have been set up by the instructions of 
Delphi, Dodona and Ammon.” This illustrates again how by the 
mid-fourth century the Libyan oracle had joined the two in main- 
land Greece as the major religious authorities. 

The greatest event in the history of the oracle was when it was 
visited by Alexander early in 331 B.c.°° After his magnificent 
victory of Issus Alexander, instead of continuing a direct invasion 
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of Persia, proceeded to capture the remaining coasts of the east 
Mediterranean. He marched into Egypt as a liberator come to free 
the country from the Persian yoke. Here for the first time he found 
himselfin control of an ancient oriental people with strong national 
feelings expressed in their religion, and here he inaugurated his 
policy of accepting the native form of kingship and complying 
with the local cult. The Greek historians, who were not greatly , 
interested in this aspect, did not record any official enthronement as 
Pharaoh.°*° But probably the ceremony did take place. In any case 
Alexander is recorded in hicroglyphs with the proper Egyptian titles 
—‘he who has laid hands on the lands of the foreigners’ (a descrip- 
tion apparently coined specially for him) and ‘beloved of Ammon 
and selected of Ra’ and ‘son of Ra’ (the traditional royal cpithets). 

When he had superintended the founding of Alexandria at the 
western extremity of the Delta, he proceeded to lead an expedition 
to the oasis of Siwa. His purpose is agreed by ancient authorities 
to have been to consult the oracle, but they begin to differ on the 
problem that he wanted to ask. Callisthenes, the earliest source, 
appears to have given no indication of the subject. In this he may 
have followed Alexander’s own intention of treating the matter as 
confidential. Instead he referred to the reputation of Ammon for 
veracity and to the king’s wish to do the same as Perseus and 
Heracles who also traditionally had visited the oracle and to both 
of whom he was connected in descent.°’ Later sources stressed the 
personal wish of Alexander, that impulsive longing (pothos) which 
appears elsewhere too in descriptions of his behaviour. But they 
also sometimes introduce a particular subject of enquiry, that he 
wished to ask about his own ancestry.°® This turns on the legend 
that he was not the son of Philip, but of Ammon himself. It has 
been the great achievement of Ulrich Wilcken to have maintained 
against other theories the view that this is to reverse the true order 
of events. The legend of Alexander’s birth from Ammon arose as a 
consequence of the king’s visit to the oracle and the reception given 
him there. It was not his motive in advance to lay claim to divine 
parentage. This is best demonstrated by the fact that after the 
consultation he made no immediate use of those features of the 
visit which supported this claim. 

Curtius Rufus substitutes for this motive the purpose that he 
did not wish to depart from the ancestral customs of the Egyp- 
tians.°? This is in itself more reasonable, but is based on a mistaken 
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supposition. There was no Egyptian custom that the Pharaoh 
should consult the oracle at Siwa. The journey itself was a difficult 
one, first along the coast to Paraetonium (Mersa Matruh), then 
south-west across the waterless desert for two hundred miles. The 
hazards of the route were eased on this occasion by fortunate 
accidents, which in these circumstances took on a deeply ominous 
character in Callisthenes’ narrative. A timely shower of rain helped 
to replenish their water supplies and towards the end of the 
journey two ravens (which Ptolemy’s later account converted into 
two snakes)°®° appeared to guide them. 

The arrival at the temple of Ammon was a great moment for 
Alexander, but also as Wilcken has emphasized it must have been 
a most remarkable event for the priests. So far as we know, no 
Pharaoh had ever visited the oasis. So, Alexander’s arrival rightly 
called for a very special reception. At the entrance of the temple, 
the chief priest addressed him as ‘son of Zeus’.°! In doing so he 
was probably doing no more than grect Alexander formally with 
his official titles as Pharaoh. In fact it is likely enough that in 
Memphis or elsewhere in Egypt Alexander had been similarly 
received. But this occasion would in two ways seem different to the 
king and his companions. While the Egyptian priests would have 
spoken in their native language, our ancient authorities indicate 
that the priest of Ammon spoke Greek. This is not unlikely, since 
by this time it must have been a regular enough proceeding for 
sacred embassics from Athens or elsewhere in Greece to approach 
the oracle. (We have seen how it is even possible to guess from a 
passage in Herodotus that the sheikh of the oasis had already used 
Greck in the mid-fifth century.) The effect must have been much 
more powerful than any ritual reception at an Egyptian temple, 
where the unintelligible formulae may have been summarily trans- 
lated afterwards by an interpreter. Also the temple of Ammon it- 
self must have been much more significant. Amon-Ra of Thebes 
was identified with Zeus by Greek authors such as Herodotus, but 
no Greek states or individuals had ever made a pilgrimagc to his 
temple to consult the oracle as expressing the will of the king of the 
gods. The sanctuary of Ammon, in contrast, was recognized 
throughout the Greek world as one of the chief mouthpieces of 
divine judgement. 

Our earliest account of the scene, written by Callisthenes, who 
was probably present, and published within a couple of years of the 
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event, is represented by a paraphrase in Strabo, who regarded the 
description as too influenced by flattery. Besides the address to 
Alexander as son of Zeus, the other facts recorded are that ‘the 
priest permitted the king alone to pass into the temple in his usual 
dress, but the rest changed their clothes. Also all heard the divine 
response outside except Alexander, who heard it inside. The 
oracular responses were not, as at Delphi and Branchidae, given in 
words, but mostly by nods and tokens as in Homer, “the son of 
Cronos spoke and nodded assent with his dark brows’—the 
prophet acting as interpreter for Zeus’. Evidently the priest after 
addressing Alexander led him into the temple where he alone of 
the enquirers remained, while the rest waited outside for the 
answers of the oracle. The bricf allusions to ‘nods’ and ‘tokens’ can 
be taken to refer to the same method of enquiry described by our 
later authorities. As we have already seen, they mention in con- 
nection with Alexander’s visit the image of the god carried on a 
golden boat by eighty pricsts.°? The same term ‘nod’ is used there 
of the divine impulse guiding the direction of the image, and the 
priests who carry it are said to ‘be moved in established tokens of 
the voice’: otherwise, in regular movements which were interpreted 
as words from the god. The priest himself acted as interpreter, and 
apparently carried the message in reply to Alexander’s enquiry 
into the sanctuary where the king awaited it. For the others he 
announced it in front of the temple, where presumably the image 
of the god was being put through its symbolic motions. Since this 
involved the use of eighty bearers and an indefinite company of 
singing attendants it could not take place inside either of the two 
rooms of the temple, but outside it in some forecourt or open 
space. Also the address to Alexander as son of Zeus was evidently 
quite distinct from the answer of the oracle, for it was spoken to 
him openly by the pricst, while the response was conveyed to him 
in private, 

Clearly in all this procedure Alexander’s visit to the oracle was 
no ordinary consultation, but was conducted on spccial lines 
appropriate to the importance of the event. The reception of a 
Pharaoh had to be combined with an oracular consultation by 
him and by others. The method of eliciting the god’s answer was 
of the usual Egyptian type which, as Cérny remarks,°* only took 
place when the god made a public appearance in procession, but 
the Pharaoh as a god and the son of a god would have access to 
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the private home of Ammon, his inner sanctuary, where he received 
the god’s answer. The unfortunate result of this combination of 
ceremonial is that it is somewhat difficult to relate the procedure 
as described by our ancient sources to the pattern of a typical en- 
quiry, and also it is likely that starting from the earlicst published 
narrative, that of Callisthenes, the story tended to be told so as to 
convey some special interpretation of the great happening, 
according to each author’s purpose. The usual tendency was 
to incorporate the statement that Alexander was the son of Zeus 
into a dialogue with the pricst so as to make it in effect an oracular 
answer. For instance Alexander is made to enquire whether he 
has dealt with all the murderers of his father, and the priest is 
horrified at the impious remark and replies that Alexander’s 
father is not mortal. Again the king is represented as asking 
whether he will rule the world and is told that Ammon agrees to 
this wish. These amplifications of the enquiry are typical products 
of the vulgate tradition which tended to stress Alexander’s super- 
natural origin and his early ambitions for world rule. In the 
opposite direction is the tendency which tried to explain away the 
priest’s address. According to this version it was a mere slip of the 
tongue whereby the faulty Greek of the Libyan had converted a 
simple greeting as “dear son’ into ‘son of Zeus’. Alexander, it was 
suggested, had unscrupulously seized on this error, and spread it 
abroad as a deliberate oracle.®* 

We need not doubt that those modern scholars are right who 
distinguish between the address of the priest, and Alexander’s 
enquiry and the oracle’s reply. The address had greeted him spon- 
taneously as son of Zeus in accordance with Pharaonic tradition. 
But what was his enquiry and what answer did he get? Here our 
best sources are markedly reticent. Callisthenes appears deliber- 
ately to have given no indication, which was probably Alexander’s 
own wish. Instead his emphatic mention of the priest’s address Ied 
to it being taken as the oracle. Arrian, probably representing 
Aristobulus, confines himself to recording that ‘when he had 
heard all that was to his desire, as he said, he set off again towards 
Egypt’. This indicates at least that, as one might expect, Ammon 
had given an answer which the king took as favourable. Plutarch 
refers to a Ictter of Alexander to his mother Olympias in which he 
said that he had received some secret oracles which on his return 
he would reveal to her alone.®° If this can be taken as authentic, 
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presumably, as Tarn suggests, the secret dicd with him. For he 
never returned to Macedon. But the Ictters attributed to Alexan- 
der are notoriously suspicious. In this instance, if a forgery, its 
wording was discreet. But it seems to contain at Icast a hint of the 
fabulous story that Ammon had privily begotten Alexander with 
Olympias. If so, it must be classed as spurious. If it is to be accep- 
ted as authentic, it seems to me that it will have to be supposed, 
with Tarn, that the high priest in the sanctuary had expounded to 
Alexander the mystic theology of the divine and human birth of 
the Pharaohs, and that Alexander took this as an oracle of Zeus 
and regarded it as too sacred for any ear but his mother’s. This 
theory, while possible, seems to me too unlikely. 

On the other hand Tarn, while noting the fact, has not stressed 
enough the passages in Arrian which refer to sacrifices which 
Alexander made on the instructions of Ammon. These all occur in 
the farthest stages of Alexander’s marches. For on an island at the 
mouth of the Indus, just before sending out Nearchus’ naval ex- 
pedition he ‘sacrificed to the gods to whom he said that he had 
been instructed by Ammon to sacrifice, and on the following day 
he sailed down river to the other island in the sea and put in to it 
and there too he sacrificed other sacrifices to other gods and in 
another fashion, and these he said he was offering in accordance 
with an oracular instruction of Ammon’.®® So far as we know 
Alexander had not made any later enquiry at Ammon by am- 
bassadors. So it would appear that in 325 at the Indus’ mouth he 
was carrying out ritual instruction given him at Siwa in 331 B.c. 
The implication is that part of his enquiry at the oracle of Ammon 
had been in the traditional form: “To what gods and heroes am I 
to make offerings so as to fare well’, or perhaps, ‘so as to obtain what 
I have in mind’. One may reasonably suppose that the oracle 
would have no difficulty in replying to this kind of question. We 
are not told that the sacrifices included an offering to Ammon. It 
may have been the same group of deities at the Indus’ mouth as 
those to whom he sacrificed at the start of the voyage down river. 
They are described at ‘the gods who were ancestral to him or in- 
dicated by oracle as well as Poseidon, Amphitrite, the Nereids and 
Ocean himself? and the three rivers, Hydaspes, Acesines and 
Indus.®’ Here again the precise deities who were included in the 
oracular instructions are not recorded, but it is implied that 
Poseidon and the other sea and river deities belong to a separate 
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category. Τὸ Ammon he is only once explicitly recorded as making 
an offering: a libation poured from the prow of his ship on the 
same occasion. Then there were grouped together ‘Heracles his 
distant ancestor and Ammon and the other gods to whom he was 
accustomed to make offering’.°® Tarn was so struck by the rarity of 
the occurrence of Ammon’s name in the references to Alexander’s 
worship that he wanted even to remove it from this context. But 
actually, though Alexander was always ready to employ the 
traditional methods of religion, these details are usually left out 
of our sources, so that it 15 useless to try to prove whether he made 
offerings often or rarely to Ammon. 

Evidently, however, on at least two occasions in India, if not 
elsewhcre, Alexander told his comrades that the sacrifices which 
he was offering were on the instructions of the oracle of Ammon. 
It would not be reasonable to argue that the only question he had 
asked or the only answer which he had received was the one which 
these sacrifices indicate. He might most naturally have preceded his 
question about the deities to whom he should sacrifice by a ques- 
tion about achieving his object. The form would then have been: 
‘shall I succeed in such and such a purpose, and to what deities 
should I sacrifice that it may turn out best?’ This still leaves us 
uncertain what was the project which Alexander laid before 
Ammon. He might, of course, have left it unexpressed and simply 
enquired about what he had in mind. 

If we suppose that Alexander expressed the subject of his en- 
quiry and accept the view that he did not ask about his parentage, 
all probability points to the supposition that he enquired about 
the future success of his campaign against Persia. Wilcken, fceling 
that he must explain what he regarded as the king’s intense un- 
willingness to reveal the oracle conjectured that it was because he 
had asked Zeus for world dominion.®? But one may doubt whether 
this hypothesis is necessary. If, unlike Wilcken, one does not accept 
as genuine the alleged letter to Olympias, there is no need to 
regard Alexander’s silence on the subject of the oracle as specially 
intense. If he had asked for the conquest of Persia, it would be 
reasonable enough for him to be unwilling at this stage to disclose 
that that was his military objective. We are not forced to suppose 
that at this stage he had already set his heart on world dominion, 
if indeed he ever did. 

Whether Alexander had actually expressed his military objective 
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to the oracle or whether he simply asked for the god’s approval 
of what he had in mind, he evidently received an affirmative 
answer and was able to announce himself fully satisfied. At the 
time the response of the oracle was overshadowed by the public 
address to him as ‘son of Zeus’ and this, as we have seen, was the 
aspect stressed when Callisthenes, still writing as Alexander’s 
official historian, recorded the visit to Ammon. Alexander himself 
some six and a half years later when turning back from his furthest 
conquests reverted to the occasion, and offered sacrifices which he 
said had been enjoined by the oracle and which presumably 
represented the completion of his most distant objective. 

Shortly before his death Alexander consulted Ammon once 
more in tragic circumstances. His dear friend Hephaestion died 
of fever at Ecbatana early in 323 B.c. He immediately made 
elaborate preparations to celebrate his funeral and to pay him the 
ritual honours of an ancient hero, but besides this he sent to Am- 
mon to ask whether Hephaestion should be honoured in this way 
or as a god. In due course the reply was received that he should be 
treated as a hero, and Alexander seems to have been quite content 
to accept this rank for his friend.’° 

When he lay on his own death bed, according to some of our 
secondary authors, the king drew his ring from his finger and 
handed it to Perdiccas with instructions that his body was to be 
taken to Ammon.” If this was his real intention it was never ful- 
filled. The body was brought to Egypt by Ptolemy and placed 
first at Memphis and later in his own great foundation of Alexan- 
dria. But it is highly uncertain whcther in his last moments 
Alexander had expressed any wish on the matter. More probably 
it was all part of Ptolemy’s propaganda to justify his taking posses- 
sion of the body. 

One might have expected that the importance of Ammon in 
connection with Alcxander would have been followed by its 
playing a much greater part in Greck history. Possibly it was con- 
sulted often in the Hellenistic age. But our sources for this period 
are very defective and actually there is only one historic instance. 
In 304 B.c., after they had survived successfully the famous siege 
by Demctrius Poliorcetes, the Rhodians wished to express in a very 
special way their gratitude to thcir ally, Ptolemy. So they sent 
sacred ambassadors to Libya to enquire of the oracle of Ammon 
whether he advised the Rhodians to honour Ptolemy as a god. 
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When the oracle agrced, they set aside a square in his honour as a 
sacred precinct with on each side a colonnade a furlong in length 
and named it the Piolemaion. Such is Diodorus’ account.’* The site 
itself does not seem to have been identified. It was in this way that 
Ptolemy first acquired his title of Soter (Saviour) which was con- 
ferred on him as a cult epithet by the Rhodians. 

It is interesting to compare the different treatment by the oracle 
of the two similar, but not quite parallel, enquiries from Alexander 
about the dead Hephacstion and from the Rhodians about the 
living Ptolemy. If we do not suppose that the response in either 
case was the result of quite accidental movements by the bearers of 
the sacred image, the difference can be explained on rational 
grounds. The heroization of a dead man would be quite consistent 
with Egyptian theology, but also the living Pharaoh, as Ptolemy 
was, could appropriately receive cult as an embodiment of the 
divine gods. Ptolemy himself already by 304 B.c. or later showed 
in return his respect for the Libyan shrine by a remarkable dedica- 
tion. He caused Pindar’s hymn to Ammon to be inscribed and sct 
up at Siwa.’”? 

One more great African personage was Iegendarily connected 
with the oracle of Zeus—Hannibal of Carthage. He died in 
Bithynia in 183, probably by suicide, so as to avoid being surren- 
dered to the Romans by the king Prusias I, whom he had served. 
Legend adorncd his end with a typical oracle. It was said that long 
before he had received a prophecy from Ammon in iambic verse: 


Libyssan soil will cover Hannibal’s corpse.’* 


He had taken ‘Libyssan’ in its normal meaning of ‘Libyan’ and 
so believed that, however far from home his campaigns led him, 
he was fated to dic in his native land. But, of course, in the usual 
fashion of these homonymic oracles there was a place, Libyssa, just 
outside Nicomedeia, the capital of Bithynia. This was the site of 
Hannibal’s tomb, which fulfilled the prophecy. 

We have already seen a similar story with regard to Alexander, 
king of the Molossi and Dodona, and numbers of others of the 
same pattern occur in ancicnt literature. It is useless to seek for 
any basis in fact. Our evidence never otherwise shows a Carthagin- 
ian consulting Ammon, and the place was obviously chosen by 
some Greek romancer because it was the well-known source of 
prophccy in Africa. Again it 1s the only extant response attributed 
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to Ammon which occurs in literary form. In view of the method of 
prophecy and the fact that the priests were Libyan it 15 incredible 
that they would issue responses in Greek verse. If there is any root 
to the legend presumably it 1165 in the fact that the place near 
Nicomedcia where Hannihal was buried actually had a name which 
suggested the adjcctive ‘Libyan’. This was too good a coincidence 
for a Hellenistic author to leave alone. 

With Hannibal Ammon vanishes from Greck literature as a 
place for consultation. We shall see how in Roman literature it 
had a conventional function as a typical example. But no authors 
record actual enquiries. This may be partly a defect of our sources, 
but also partly corresponds to contemporary trends. From the 
end of the fourth century at least sophisticated Greeks had tended 
Jess and Icss to consult the traditional oracles. The decline of 
Delphi is a good illustration. But also a special factor may have in- 
fluenced the popularity of Ammon. He ceased to be, as in the past, 
the favourite deity of Egyptian origin to attract Greek worshippers. 
Instead the new cult of Sarapis, linked with the traditional cult of 
Isis spread from Egypt itsclf over the eastern Mediterranean. 
Ammon in comparison made no new converts.’* So it may be 
right to suppose that the Libyan descrts were not visited by 
Hellenic pilgrims as in the past and Strabo can describe it in the 
Augustan period as ‘almost extinct’. 

A papyrus gives us a casual glimpse of a visitor to the sanctuary 
in the second century A.D. if we can trust its evidence.’® It is a 
private Ietter from Nearchus to Heliodorus, who may have been 
his brother. The text is somewhat fragmentary but it is possible to 
make out that he describes his travels with some warmth of literary 
enthusiasm—‘And after taking a voyage up the river and reaching 
as far as Syene and whence the Nile happens to flow and to Libya, 
where Ammon utters prophetic oracles to all men, I made an 
auspicious enquiry and I scratched the names of my friends on the 
templcs in eternal memorial as an act of worship... .’ It is evident 
that Nearchus was making the most of his travels to his correspon- 
dent and introduced an echo of Herodotus in his reference to 
Syene, and perhaps of some poet in his reference to Ammon. 
However, he seems to give a proof of at least one Greck resident 
who visited Ammon in the second century. 

Early in the same century Plutarch in his dialogue On the 
Decline of Oracles had introduced as one of the chicf speakers, 
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Cleombrotus of Sparta, who is represented as a great explorer.”’ 
He had travelled far into the Red Sea and to the land of the 
Troglodytcs. So it is not surprising that Plutarch concludes his 
description with the information that he had most recently visited 
Ammon, where, however, we are not told that he had consulted 
the oracle, but that he had discussed with the priests the scientific 
question why their ever-burning lamp used less oil each year. This 
problem provides the starting point for the discussion, in which 
Ammon as oracle plays no part. A near contemporary of Plutarch 
also makes literary use of the motive of an expedition. Dio Chrysos- 
tom in his speech called ‘Libyan Tale’’® devotes most of his work to 
a moralizing account of the fabulous monster, the Lamia. Above 
she was a beautiful woman, but from below the bosom ended as a 
snake. The climax of the oration is a narrative about a party of 
Greek ambassadors sent to consult the oracle of Ammon and 
marching through the desert accompanied by a strong force of 
horsemen and archers. Two young men of the party rashly run 
off the route to encounter a Lamia who reveals only her human 
part, and are both scized and slain by her. 

The only actual Greek visitor in the second century of whom we 
can be certain from literary sources must have been Pausanias the 
guide-book writer. He twice refers to objects which he had scen in 
the sacred precinct: the monument of the Elean embassies and 
Ptolemy’s copy of Pindar’s hymn.’? Unfortunately he does not 
mention whether he made an enquiry. He was a connoisseur of 
prophecies and had undertaken the arduous effort of consulting 
Trophonius at Lebadcia. So one feels that he would not be likely 
to have missed the occasion if it presented itself during his visit. 

None of the other references in later Greek and Latin literature 
can be taken as evidence for the continued existence of the oracle, 
until we come to the sixth century A.p. In Justinian’s reign the ex- 
ploits of one of his captains, John, brother of Pappus, are recounted 
in a long epic poem by a contemporary, Corippus.®° Two of his 
opponents, on the side of the Mauri, Guenfan and Carcasan are 
represented as consulting the oracle. Corippus spreads himself in 
exciting descriptions of the pagan ritual and the frenzy of the 
prophetess. For evidently he drew his inspiration not from the 
normal practice of the oracle of Ammon but from the traditional 
material of earlicr epic. It would be impossible to prove that 
Corippus should be taken as serious evidence that the oracle was 
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consulted. His narrative may be purely imaginary and may simply 
be inserted to provide the appropriate kind of romantic episode. 

If in fact the oracle was still in being in A.p. 546-548 (the time 
of this war with the Mauri) it must have been finally suppressed 
not much later. For Procopius records among the achievements of 
Justinian his suppression of paganism in the Libyan oases.°! He 
does not actually mention Ammon as a place. Instead he makes the 
peculiar statement that there were two towns named Augila 
separated by four days’ journey which continued to his time to 
offer sacrifices to Ammon and Alexander. As Leclant has suggested, 
it looks as if Procopius has mistakenly reduplicated the name of 
the actual oasis of Augila and means to refer to the oasis of Siwa 
as one of the two. If so, this act of Justinian may represent the final 
termination of the oracle. 

Otherwise Ammon only appears in Greek Iegends and even 
there not very often. This is not surprising since, as we have seen, 
it is quite probable that a general knowledge of the Libyan god 
only spread to Greece from the beginning of the fifth century at a 
time when Greek myths had mostly taken their established shape. 
As we saw, Callisthenes represented Alexander as having in mind 
two visits by heroic ancestors, Perseus and Heracles. Neither of 
these is represented in extant literature as consulting the oracle, 
but each has a similar association with it, though only in authors 
much later than the time of Alexander. When Ovid and Apollo- 
dorus tell the legend of Andromeda they set the scene in Ethiopia, 
and attribute the choice of the victim to an oracle of Ammon 
which had commanded that she must be exposed to the sea 
monster to atone for the boastful words of her mother.®? It is 
most unlikely that Ammon bclongs to the primitive versions 
of the legend. Evidently all that was originally needed was for any 
unspecified prophet or oracle to explain the wrath of the gods as a 
necessary motive so that Perseus would find a princess to rescue. 
The introduction of Ammon bclongs to some later stage when it 
was recognized as geographically the appropriate source for 
oriental prophecies. 

More curious is the fact that Valerius Flaccus reproduces the 
same idea in connection with Hesionc.®* She was a Trojan prin- 
cess similarly exposed to a sea monster because her father Laome- 
don had offended the gods and was similarly rescued by Heracles. 
While in the loose geography of ancient authors Ethiopia and 
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Ammon could appropriately be treated as neighbouring places, 
Troy on any supposition was far from Libya. In this instance it 
seems much more likely that the identity of the oracle centre has 
been falsely transferred on analogy from the legend of Perseus to 
that of Heracles, and probably at a very late stage. One may 
doubt, indeed, whether Callisthenes and his patron, Alexander, 
had this version of the legend in mind. More probably they simply 
thought of Heracles as visiting Ammon in the same wanderings in 
North Africa in which he encountered the giant, Antaeus. Already 
as early as the time of Pindar,®** this opponent had becn localized 
in Libya, though originally he may, as his name implies, have 
personified opposition in general. 

The legendary connection of Andromeda and the oracle of 
Ammon may well have been invented before Alexander’s expedi- 
tion. His visit there may have actually occasioned another localiza- 
tion of a legend. Chares of Mitylene, Alexander’s chamberlain, 
wrote a rather romanticized history of his master, in which he 
stated that Phaethon perished in Ethiopia at the oasis of Ammon 
and that he had a temple and oracle there and that the place 
produced amber.®* As Jacoby suggests, this need not be taken very 
seriously. Phaethon as a child of the Sun could be appropriately 
located in a site that claimed to have the Well of the Sun. 

In the Hellenistic period a number of myths and popular tales 
were re-written so as to fit them into the wider and more precise 
geographical setting known to the later Greeks. For instance the 
legend of Dionysus which had been located in various distant 
regions could be placed in Africa. Diodorus Siculus reproduces a 
very rationalized version in which Ammon as king of Libya is 
father of Dionysus by Amalthea and hides him in a Nysa situated 
on the river Triton.°® Rhea, Ammon’s wife, in jealousy makes war 
on him and drives him to Crete. Later there follows a war between 
Cronos and Dionysus. The Libyan followers of Dionysus ‘before 
battle inform him that at the time when he was expelled from his 
kingdom Ammon had foretold to the native inhabitants that at a 
fixed time in the future his son, Dionysus, would come and would 
recover his ancestral kingdom and after establishing himself as lord 
of the inhabited earth would be regarded as a god. So Dionysus, 
conjecturing that Ammon had become a true prophet, founded 
the oracle of his father and built a town and assigned honours to 
him as a god and appointed men to take charge of the oracle- 
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centre—‘After the building of the town and the establishing of the 
‘oracle, they say that Dionysus was the first to consult the god about 
his campaign and receive from his father a response that by doing 
good services to mankind he would achieve immortality’. 

The source of this re-writing of Greek mythology was an Alexan- 
drian scholar, Dionysius Scytobrachion, living in the last years of 
the second century B.c. He followed Euhemerus in his formula 
that the traditional gods were really ancient kings, and he gave to 
their mythical deeds the reshaping appropriate to Hellenistic 
monarchs, In this instance in particular, as Jacoby has pointed out, 
there are evident echoes of a romantic version of Alexander’s 
consultation of Ammon. 

The commentary of Servius has preserved a group of rationaliz- 
ing legends on similar lines and meant to provide an historical 
explanation for the origin of the oracle:°’ Bacchus on his way to 
the Indians led an army through the Libyan desert and when 
exhausted with thirst he called on his father Juppiter for help. 
Juppiter showed him a ram which he followed till it scratched the 
soil with its foot at a place where a spring flowed out. So Bacchus 
erected a temple dedicated to Juppiter and gave the image ram’s 
horns and the name Ammon from the Greek word for sand 
(hammos). The other versions confine themselves to explaining why 
Ammon had ram’s horns and was called by that name. For in- 
stance “Ammon was born in a grove where there had been only a 
single ewe, so the natives who found him there believed him to be 
born of Juppiter and the ewe and called him Ammon because that 
is the kind of soil in the place’. Alternatively, ‘shepherds found a 
boy with the remarkable feature of ram’s horns, sitting on the 
sand and uttering prophecies. When they picked him up he 
became silent, but, when they put him down again he spoke. 
Subsequently when he suddenly vanished from human sight they 
believed he was a god and for this reason there they began to 
worship Ammon, because he had appeared in the sand’. 

All these legends turn on the need to explain the ram’s horns 
and the tendency to connect Ammon with the Greek word 
‘hammos’. But Servius included two other explanations. One 
alleged without further evidence that the Libyans called rams 
Ammon, and the other introduced a symbolic interpretation and 
suggested that the ram’s horns indicated that the oracle’s responses 
were twisted! 
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It is interesting to notice how all these stories about the origin 
of the oracle and the reason why Ammon had ram’s horns entirely 
ignore Herodotus’ account of the establishment of the cult. The 
connection with Egyptian Thebes is disregarded and the deity is 
given a local origin in Libya and explanations which presuppose 
his temple is in the desert. No doubt it was more satisfying to 
Greek worshippers to imagine that the object of their worship and 
the source of their oracular responses was not originally a branch 
establishment of an Egyptian temple. 

Besides finding a place for Ammon in Greck mythology classical 
authors found him useful in explaining oriental pre-history. Al- 
ready at the beginning of the fourth century B.c. Ctesias in his 
great account of the Mcsopotamian past had represented Semi- 
ramis as consulting the oracle.2® To him, unlike Herodotus, this 
Assyrian queen was a great warrior who after conquering most of 
Libya enquired of Ammon and was told that she would vanish from 
among men and in Asia would win among some peoples everlasting 
honour, which would come to pass at the time when: her son, 
Ninyas, plotted against her. After various further exploits her son 
ultimately plots against her and instead of avenging herself on him 
she hands over the kingdom to him and vanishes from earth, 
according to some accounts being changed into a dove. By this 
explanation Ctesias was able to identify Semiramis with the 
Syrian goddess of the type of Ishtar. It is impossible to tell how 
far he may have been following legendary material which already 
existed, and how far he created it himself. But it is quite likely, for 
instance, that he was the first to bring in the oracle of Ammon to 
foretell, in a typically Hellenic way, the future deification of 
Semiramis and also to provide a convenicnt motive for her other- 
wise motiveless resignation of her kingdom. 

A response of Ammon was also invented as a fiction to explain 
peculiarities of the Jews and their history. The reference occurs in 
the introductory chapters of Tacitus’ [istories, book five, where he 
is starting to describe the Jewish war.®? Evidently he was using 
already existing material of a strongly anti-semitic colouring. 
Without naming his sources he states that many authors agree 
that in the reign of the Pharaoh Bocchoris the Egyptians were 
smitten with a plague which tainted their bodies. The king consulted 
Ammon and was told to purify the realm by expelling the Jews as 
a race hateful to the gods. He did so, and the Jews thereafter used 
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to sacrifice rams to express their contempt of Ammon and to ab- 
stain from pork because pigs were prone to skin discases like those 
which had occasioned their expulsion from Egypt. 

The whole story is evidently the fabrication of some Hellenistic 
author, probably Alexandrian, who knew dircctly or indirectly the 
contents of the book of Exodus, and deliberately distorted it by an 
anti-Semitic re-interpretation. The plagues of Iixgypt instead of 
punishing Pharaoh, are a sign of the gods’ wrath against the Jews 
from which the Egyptians suffer incidentally. The command of 
Jehovah to let his people go is converted into the advice of Ammon 
to expell the accursed race. The lamb of the passover becomes a 
deliberate insult to a god whom the Grecks respected, and the 
abhorrence of pork is a proof of the Jews’ consciousness of thcir 
past uncleanness. The Hellenistic author was very ingenious in his 
rehandling of the material. He had apparently little heed for 
chronology, for in choosing to identify the Pharaoh of the Exodus 
with Bocchoris he placed the event in the last quarter of the 
eighth century B.c. Bocchoris appears to be the Greek version of 
the throne-name of Bokeuranef of the twenty-fourth dynasty, who 
had managed to impress himself on Greek tradition as a wise king, 
and therefore presumably was a suitable choice for one who to 
fit the purpose of the story must be a sympathetic figure.?° As we 
have already seen, Ammon always suggested itself as an appro- 
priate oracle to be introduced into oriental legends, and that is no 
doubt the explanation of its occurrence here. 
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CHAPTER X 


DODONA AND AMMON IN THE ROMAN 
POETS 


As we have seen, by the end of the Roman republic the three 
oracles which we have been studying had all largely ceased to 
function for practical purposes. Olympia may still have provided 
forecasts of athletes’ prospects, but there is no sign that it was 
generally consulted. Dodona was probably not operating at all. 
Ammon may still have continued, Icss disturbed in its isolation by 
the changes of politics in the Mediterranean, but it is unlikely that 
it was visited for enquiries by Greeks or Romans, with the possible 
exception of residents in Egypt. At the same time two of the three 
oracles retained a place in classical literature. For Roman writers, 
particularly poets, found it convenient at times to use Dodona and 
Ammon for picturesque effect. Olympia as oracle had not the 
same significance and does not appear at all in Roman authors. 
This is not surprising when one remembcrs that it had no promi- 
nent place in Greck literature. It was not mentioned by Homer or 
Hesiod, and Pindar who did refer to it was probably more respec- 
ted than read by the Romans. Its specialization on answering 
athletic enquirers had taken place so early that no writer in Latin 
can ever have been acquainted with it as a source of general 
responses, and Greek games were not a subject of interest to the 
Italians. 

Dodona and Ammon were in a much stronger position to make 
an impression on Roman literature. Dodona appeared in Homer, 
Hesiod and the Greek tragedians. Ammon was probably unmen- 
tioned in Greek literature before the fifth century, but it had 
caught up later in popularity and particularly its consultation by 
Alexander guaranteed its position in Greek tradition. So it is not 
surprising that these two find a place in the conventional material 
of the Roman poets. 

Catullus is the first Roman writer extant to name either of the 
oracles. He mentions Ammon, with which he must have been 
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familiar from Hellenistic literature, but only as a picturesque 
point of geographical reference. Lesbia could only satisfy him if 
she gave him as many kisses as ‘the great number of the Libyan 
sands that lie in silphium-bearing Gyrene between the oracle of 
sweltering Juppiter and the consecrated tomb of old Battus’.’ This 
gently flippant mention is no doubt Catullus’ own invention and 
stands quite apart from the general line of the Roman pocts’ 
allusions. 

Vergil employs picturesque adjectives connected with Dodona, 
but almost seems to avoid direct mention of the oracles. For 
instance in the Eclogues doves are called ‘Chaonian’ and all three 
ancient commentators refer learnedly to the oracle-centre in 
Epirus.” But in the context, where Vergil is simply using a simile 
of doves fleeing from eagles, the subject of divination 15 not involved. 
Again when Aeneas is leaving the shore of Epirus Helenus loads 
his ships with ‘mighty silver and Dodonaean cauldrons’.* These 
are partly the typical gifts of heroic generosity, but also no doubt 
Vergil felt that cauldrons would be an appropriate product of 
Epirus. At the same time, as we have seen, he does not represent 
Aeneas as consulting the oracle of Dodona, but instead makes 
Helenus give him a very Apolline prophecy. Similarly too, his 
arrival at Carthage brings Aencas within possible contact with the 
oracle of Ammon. His rival in marriage with Dido is Iarbas, de- 
scribed as the son of Ammon and a nymph of the Garamantes.* 
Vergil mentions his devotion to the worship of Juppiter and the 
hundred temples and hundred altars which he had consecrated to 
him, but the oracle-centre of Siwa is never dircctly introduced into 
the narrative. Perhaps he felt that with the consultation of the 
Sibyl in Book Six and the briefer scene at Delos in Book Three he 
had included enough dramatic material of this kind. 

The only place where Vergil directly refers to cither of these 
places as sources of prophecy, is in the Georgics where he is men- 
tioning the trees which grow from sceds and takes as his final 
example—‘the oaks which Grecks regarded as oracles’.” Here the 
allusion is just part of the picturesque and mildly playful way in 
which the poet dresses up his rathcr prosaic subject. 

The more usual occasion for introducing allusions to oracles was 
as analogies for the poet’s own power of prophecy. Propertius twice 
uscs Dodona in this way. In his first book he claims: ‘Chaonian 
doves would not surpass me at telling in love which girl will subdue 
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which boy’.® In a later poem he boasts a particular instance of his 
prophetic powers. Panthus has abandoned his mistress and has 
marricd. ‘But to you now 1 seem a truer diviner than Dodona, for 
that handsome lover of yours has taken a wife.’ Tibullus never 
mentions cither place, but Ovid makes a similar use of Ammon in 
conjunction with Delphi. At the climax of the Ars Amatoria when 
he has brought the lover to the consummation of his pursuit he 
writes: ‘But neither Phoebus’ tripods, nor Ammon with his horns 
will utter truer words to us than my Muse.”’ Again in the Tristia 
in a very differcnt context we find Delphi and Dodona mentioned 
together: ‘Must my life be brought to its end far from my native 
land under the northern heavens where the Icfthand shore of the 
Euxine lies? If Delphi or Dodona had told this to me, each of the 
places would have seemcd to be empty of meaning.’ Ovid also had 
occasion to mention both Ammon and the oak of Juppiter in the 
Metamorphoses as we have already noticed. 

Lucan works in references to Dodona for picturesque effect. In 
describing the rallying of the forces of Greece to join Pompcy he 
gives a typical list of places and peoples, decorating them with liter- 
ary allusions. Among these occur the lines: “The Dryopes rush, and 
the Selloi have left their oaks silent on the Chaonian peak’.® Here 
the Latin contains a certain degree of ambiguity for the silence of 
the oaks might be regarded as a description of their previous con- 
dition or as an effect produced by the departure of the Selloi. Old 
commentators have taken the former interpretation, but 1{ is much 
more likely that Lucan meant to suggest that the rush to join 
Pompey was so great that the departure of the priests caused the 
oracle to close. It does not weaken the force of this interpretation 
that actually the Selloi had ceased to act as prophets at Dodona for 
many centuries. Lucan was simply constructing a literary allusion 
to Homer. 

Similarly in Book Six Lucan wishes to introduce with appropriate 
tones of horror Sextus Pompeius who does not seek knowledge of 
the future by respectable oracles or augury, but by necromantic 
devices contrived by a Thessalian witch. ‘He neither consulted the 
tripods of Delos nor the Pythian caverns, nor did he care toask what 
Dodona (which nourished man with its first fruits) would sound from 
the bronze vessels of Juppiter, nor who could tell the fates by en- 
trails... .’? We have already noticed this passage as the earliest 
explicit reference to the idea that Dodonaean divination had 
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employed the sound ofa cauldron. It is unlikely that Lucan himself 
deliberately invented the notion, but it would have been possible 
that, having come across proverbial allusions to the ‘brazen vessel of 
Dodona’, he mis-interpreted his sources by supposing it was part 
of the prophetic mechanism. More likely he had read some 
Hellenistic author whoimplied that this was the oracle’s technique, 
but, if so, Lucan need not be taken as correct evidence either for 
the practice of his own day or for that of Sextus Pompcius’ time. 
Just previously he had referred to the ‘tripods of Delos’, though 
the island had been virtually deserted since its sack in 88 B.c. and 
had never had an active oracle in the classical period. In fact the 
passage is a good illustration of the picturesque use which a Silver 
Latin poet could make of traditions about Greek oracles, and of the 
the tendency in this kind of literature to stress, not the original and 
historic methods of divination, but some more fantastic feature 
which had won a place in popular memory. 

For the tendency to give prominence to the brazen vessel of 
Dodona rather than to other objects in the sanctuary we may com- 
pare Valerius Maximus, who even when writing in prose shows 
somewhat the same rhetorical exaggerations as Lucan. In describ- 
ing the oracle of Amphiaraus he says: ‘His ashes have acquired the 
same degree of honour as 15 paid to the Pythian tripod, the brazen 
vessel of Dodona and the fountain of Ammon’,'® Is one to take it 
that since the Pythian tripod played a part in the consultation of 
the Delphic oracle, therefore Valerius Maximus supposed that the 
brazen vessel at Dodona was also part of the mechanism of divina- 
tion there ἢ Ifso, one must logically suppose, too, that the fountain 
of the Sun at Ammon had a part to play in answering enquiries 
and, as we shall see, one other Roman author indeed writes as if 
that was his meaning. 

Without going as far as this, Lucan himself also illustrates the 
somewhat distorted image which was suggested to contemporaries 
by Ammon. He is describing the visit of Gato to the shrine, which 
he represents as poor and unadorned.'' This gives occasion for a 
rhetorical contrast with the corrupting effect of Roman gold. The 
feature of the place is the only wood in Libya. Lucan does not make 
clear that the oasis produced palm trees: instead he explains that 
the cause is the presence of a spring. But he does not call it the Well 
of the Sun nor mention its traditional changes of temperature. 
Before the temple were standing enquirers from the East who gave 
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way to the Roman. There ensues a rhetorical dialogue. Labienus 
urges Cato to test the oracle by an enquiry. But Cato refuses in a 
magnificent declaration in which he maintains with many rhetori- 
cal questions that there is nothing that the oracle can tell him 
which he needs to know. Lucan expresses the view that this ex- 
position of Stoic self-sufficiency was in itself worthy of an oracular 
utterance. 

The author of the Aetna sets us a curious problem in his one 
reference to Dodona. He is invoking Apollo in proper style to come 
and inspire his verse—‘whether Cynthus holds you or whether 
Hyla is more pleasing to you than Delos, or whether Dodona is 
preferred’.'? This is the only passage in ancient literature which 
treats Dodona as if it was a seat of Apollo, and it is not surprising 
that there have been attempts to get rid of the reference by 
emendation or discount it as due to some mental confusion of the 
anonymous author. But the fact that he has just previously referred 
elliptically to Apollo Hylates of Cyprus is at least a warning that 
he is a consciously learned writer and may therefore have some basis 
for his choice of invocation. The process of searching for a hidden 
meaning was carried rather far by Bickel, who tried to argue on the 
basis of some very uncertain combinations of passages that ‘in the 
Imperial period the oracle of Zeus at Dodona went under the 
name of Apollo’. This is very unconvincing. We have seen earlier 
that there clearly existed a rivalry between Dodona and Delphi, 
and it is most unlikely that Apollo was admitted to the functioning 
of the oracle, but this need not imply a complete hostility to his 
cult. There is preserved in the Louvre a magnificent sixth-century 
bronze statuette of a standing Apollo which came from Dodona 
and is inscribed in the Corinthian alphabet ‘Etymocledas dedi- 
cated to Zeus’.'* This seems to be our only evidence for Apollo 
accepted inside the sanctuary at Dodona. But he was recognized 
and worshipped by the Epirotes. Aelian in his work On Animals has 
an elaborate account of a grove there, marked out by a circuit 
wall and left uncultivated in honour of the god.'* Inside the grove 
were snakes consecrated to him, and on the festival day annually 
the priestesses went in with food for them. If they accepted it, it 
was an omen of prosperity: if they did not, it meant the contrary. 
Unfortunately Aelian gives no indication where in Epirus this 
sacred precinct was. But one may risk a conjecture that the author 
of the Aetna had read about it somewhere, and took it that Dodona 
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was a sufficient geographical equivalent. Incidentally, Aclian in 
the same work also describes the cult of Apollo Hylates. So per- 
haps both writers may have drawn directly or indirectly from the 
same source. At least this is a safer hypothesis than the belicf that 
the passage shows any special knowledge of the oracle of Dodona in 
Imperial times. 

Seneca in his tragedies never refers to Ammon, but his use of 
Dodona is interesting. In one play only—the Hercules Oetaeus—his 
Greek source (Sophocles’ Trachiniae) involved references to the 
oracle.'* But where in the original Greek tragedy Heracles had 
cited the oak tree and the Sclloi as the only source, in Seneca he 
says: “This fate the prophetic oak once gave me and at Parnassus 
the cavern shaking the temples of Cyrrha with its bellow.’ Besides 
the super-added rhetoric the Roman author does not seem to have 
been content to leave Dodonaas the only source. He throwsin Delphi 
as more familiar and more adapted to exaggeration in treatment. 

This is the only response of Dodona which Seneca mentions, but 
also he works in a reference to the speaking timber of the Argo in 
a chorus in his Medea which has no parallel in Euripides’ tragedy. 
It was struck dumb with horror at the Symplegades! Also twice he 
suggests the great size of trees by comparing them to the Chaonian 
oak. In this his use of Dodona is simply conventional.'® 

Statius in the Thebazs illustrates even more this tendency in 
Silver Latin poetry to group Dodona and Delphi together in 
rhetorical pleonasm; for instance, when praising a prophet who 
had committed suicide—‘Not in vain did Apollo teach you 
heavenly matters and think you worthy of his laurel, and Dodona 
mother of groves and the maid of Cirrha will rejoice to keep the 
people in suspense while Phoebus is silent’.'’ This last sentence, in 
Statius’ indirect manner, implies that the oracles will gladly be 
silent in mourning for the dead prophet. Dodona and Delphi are 
so combined in the sentence that one might suppose the poet 
regarded Apollo as the deity inspiring both, but this is not his real 
meaning. Elsewhere Statius produces much longer catalogues of 
oracle-centres. Amphiaraus when praying to Juppiter compares 
the gift of prophecy which he receives with Delphi, Dodona, Am- 
mon, Patara, Branchidae and the oracle of the Arcadian Pan.!8 
Similarly when he dies the sources of divination are represented 
as mourning him. The list includes Delphi, Delos, Claros, Bran- 
chidae, Patara, Ammon, Dodona and Thymbra.'? In both 
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places Statius refers to the prophetic oak and calls Ammon ‘the 
grove of the horned prophet’. 

None of these poets had occasion to describe an actual consulta- 
tion. But Silius Italicus in his epic on the Punic war included a 
long description of an enquiry at Ammon by Bostar acting as the 
ambassador of Hannibal. We have seen already that legend 
represented Hannibal as receiving from Ammon an equivocal 
response which prophesied his death.?° The choicc of the oasis of 
Siwa as the source of the prophecy was no doubt because it was 
the famous African centre of divination. Similarly one may assume 
that Silius found no evidence for this consultation in his annalistic 
sources, but simply regarded an enquiry at a shrine as part of the 
appropriate machinery of epic, and therefore of course selected 
Ammon as the place. 

The description begins with a reference to the fountain with its 
changing temperatures, but to Silius as to Lucan and to Statins 
the chief feature of the site is the grove.*' He puts into the mouth 
of a local chieftain, Arisbas, an account of its origin. This starts 
from the Herodotean tale of the two doves flying from Thebes, to 
Dodona and Libya.”? But here an additional marvel is introduced. 
There was no grove at the oasis when the dove arrived. It alighted 
between the horns of a ram and uttered prophecies. ‘At once a 
wood and groves of ancient timber arose, and the oaks that now 
touch the stars came thus on their first day.’ This miraculous 
forest of oaks is.evidently developed from the combined ideas that 
the oasis was remarkable for its trees and also was parallel to 
Dodona. Hence Silius incredibly introduced this species into North 
Africa and works up his picture of the consultation on the analogy 
of what he evidently imagined would have been the procedure in 
both places. “The doors flew open with a sudden creak, and a more 
powerful light in a moment struck our eyes. The priestess gleaming 
in a white robe stood before the altars and the populace struggled 
to come together. After I had poured out from my heart the words 
which I had been told to say, lo! the god of a sudden entered the 
prophetess. On high the murmurs rolled from the crashing timbers 
in the echoing grove and a voice now greater than is wont burst on 
the air.” The oracular response which follows is in thirteen lines 
of hexameters. It is a vague, rather than an actually ambiguous, 
prophecy of Hannibal’s campaign based loosely on the words of 
the GCumaean Sibyl in Vergil’s Aeneid. 
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The main conclusion to be drawn 15 that Silius was completely 
out of touch with the real contemporary oracle of Ammon and 
dependcd for his subject matter entirely on a mixture of literary 
reminiscence and his own imagination. Yet the oracle of Zeus 
Ammon was still functioning at the time, and Juvenal, writing 
about the same period, even thinks of it as active when Delphi has 
fallen silent. He describes the credulous Roman ladies who loved 
to hear outlandish prophets. ‘Whatever the astrologer has told 
them, they will believe is fetched from the fountain of Ammon, 
since the Delphic oracles are ceasing and the human race is con- 
demned to a future wrapped in darkness.’?* The reference to the 
fountain in connection with the responses is, as we have seen, 
typical of Roman poets without necessarily implying a belief that 
it had a place in the prophetic procedure. 

After Silius and Juvenal the great gap in the Roman poetic 
tradition leaves no mention of Dodona or Ammon till Ausonius in 
the fourth century a.p. In his Latin epigrams he paraphrased some 
of the poems preserved in the Greek Anthology. It is interesting, 
therefore, to notice that, when treating in this way Lucilius’ 
satirical poem on the oracular response given to the three athletes, 
he transfers it from the prophet, Olympus, to Ammon.** Presum- 
ably the fact that it had been possible to make enquirics at Olympia 
was forgotten, and the improbability of setting the scene in Libya 
did not worry Ausonius. He only mentions Dodona in once in- 
genious literary passage where, reproaching a correspondent for 
his silence, he cites various examples of natural noises and ends by 
referring to the echoes of the bronze vessel there. 

The prose writers of the period were very similar in their use of 
literary allusion. Symmachus, the friend of Ausonius and _ pro- 
tagonist of the old religion, when writing in a letter about silence 
between correspondents justifies himself on the analogy of the 
ancient oracle-centres. ‘Perhaps a long silence 15 preferable. Do you 
not see that the oracles which once spoke have ceased, that no 
letters are read in the cave at Cumae, that Dodona does not talk 
with its leaves, that no prophctic song is heard from the vapour- 
holes of Delphi 9᾽ 25 This passage is just a conventional instance of 
the rhetorical piling up of examples, and should not be used to 
prove that any special event at Dodona had lately stopped its 
activity. 

Claudian at the end of the fourth century does not mention 
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Ammon, but makes much use of Dodona.”° He sarcastically cites 
as an example of poctic exaggeration the Iegend that Minerva 
herself put the beam from the prophetic oak into the keel of the 
Argo. He refers to Dodona in connection with the change of man- 
kind’s diet from acorns to wheat. When he wishes to praise 
Stilicho’s generalship, he describes his victories as greater than 
those of the ancient Romans who defeated king Pyrrhus—‘the 
squadrons of Dodona which boasted in vain the fate-revealing oak’. 
These are merely literary reminiscences, and it is best to explain 
in the same way the one passage where he seems to refer to con- 
temporary events. In describing the journey of the emperor in his 
Panegyric on the Third Consulship of Honorius (A.D. 395) he tells how 
‘the fair Enipeus was amazed and high Dodona, and, speaking 
again, the Chaonian oaks uttered their songs in your honour’.?” If 
taken literally this would seem to imply a revival of the oracle. But 
no doubt it is not so intended. The Christian emperor would never 
have consulted a pagan god. But poetic licence and literary tradi- 
tion expected of a writer of panegyrics this sort of imaginative 
rhetoric. 

Sixty years later Sidonius Apollinaris in his Panegyric on the 
emperor Majorian (A.D. 458) could still produce a long list of 
pagan methods of prophecy as though they were yet in use. 
‘Doubtless if the Chaldaean astrologer observes the stars on a 
right track, if the Colchian knows herbs, if the Tuscan calls forth 
lightning and the Thessalian ghosts, if the Lycian lots have sense, 
if birds speak our fates by their flight, if Ammon in learned 
bleatings utters a sacred groan from beneath the Syrtis, if finally 
you prophesy the truth, Phoebus, Themis, Dodona, then after our 
days this Julius will be emperor.’?® This display of classical erudi- 
tion had no prejudicial effect on the author becoming later a 
bishop and achieving canonization. 

A century later, as we have seen, the last of the Latin epic poets, 
Corippus, made prominent use of the oracle of Ammon in his 
Johannis—a narrative of the campaigns of John, brother of Pappus, 
against the Mauri (a.p. η46-8).29 He is explicitly Christian in his 
outlook and speaks with scorn of the pagan beliefs. Hence the 
Moorish opponents are shown as consulting oracles, but not the 
imperial commanders. The show-piece is a passage where Car- 
casan, the native leader, visits the oasis of Siwa:*° ‘the territory of 
the Marmarides where horned Ammon dwells. He asks for the 
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responses οἱ hard-hearted Juppiter. This god whom you vainly 
consult Joves as a deceiver to mislead miserable minds. Grisly he 
rejoices in blood and seeks to bring all peoples to perdition’. ‘There 
follows a lengthy and vivid account of the way in which the 
priestess works herself into a frenzy while dancing with cymbals 
and at last by the light of the moon utters a long prophecy of a 
typical classical form, containing the assurance that the Mauri 
will hold the plains of Byzacium and Carcasan will enter Carthage 
carried on high through the city in procession. Corippus has 
drawn most of his inspiration from ancient descriptions of the 
Pythia or the Sibyl in frenzy, though his addition of cymbals and 
dancing suggests a local African element. But it is impossible to 
believe that the Egyptian ritual of Ammon had really been trans- 
formed into this orgy. 

Also the response itself contains ambiguities typical of the 
classical tradition. As Corippus explains, the Mauri held the plains 
of Byzacium with their bones when defcated in battle, and Car- 
casan entered Garthage when he had been decapitated and his 
head was carried there in triumph. These conventional ingenuities 
are probably not based on any actual prophecy, but are simply the 
epic machinery inserted by Corippus to provide a proper frame- 
work for the defeat of the Mauri and the beheading of their leadcr. 
If allowance is made for his great distance in time from the heyday 
of the Roman epic, he is a remarkably successful poet, and it is a 
strangely appropriate circumstance that the last introduction of 
an oracle of Juppiter into Latin literature shows the god on the 
side of the vanquished. The day of the pagan oraclcs has passed. 
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CONCLUSION 


The three oracles which have been considered were all regarded 
as the direct mouthpieces of Zcus, and while to some extent this is 
a nominal connection between them, it has also been shown that 
in some respects their associations go deeper than that. They can- 
not quite be called a triple partnership, but in classical times at 
least they showed a certain awareness of each other and some 
degree of mutual contact. 

The link between Dodona and Olympia may go back to primi- 
tive times in the sense that both cult-centres of Zeus had very 
ancient origins in north-west Greece. We cannot prove how long 
the god of the thunder and the oak tree had been worshipped at his 
site in Epirus. Some scholars (unnecessarily, as it seems to the 
present writer) suppose a previous cult of an earth goddess. But if 
instead the worship of Zeus was the original feature of the place, 
it appears to be dated chronologically well back into the earlier 
half of the second millennium B.c. and is probably treated correctly 
in Homer as already an established oracle before the Trojan war. 
The peculiar Selloi with their ritual retention of primitive prac- 
tices are quite unlike any priesthood in classical Greece, and this is 
partly to be explained by the high antiquity of the tradition and 
partly also by connections with northern Europe. In Herodotus’ 
day the priestesses had Greek names, and the very title of Hellene 
can plausibly be derived from the neighbourhood, but this does not 
exclude the fact that the blend of race and custom which originally 
determined the cult of the Dodonaean Zeus was not typical of the 
rest of Greece. 

It was from this direction in north-west Greece that the worship 
of Zeus spread to the Peloponnese at Olympia. There, as we have 
seen, there 15 sufficient evidence to suggest that a Mediterranean 
earth goddess had been the first deity on the site, and had even 
given oracular responses by her own method of the priestess 
entering a cavern. In historic times the enquirers at Olympia were 
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answered by the omens derived from sacrifices, but we have sug- 
gested by a study of the traditions of the Melampodidai that the 
first prophets of Zeus were not very different from the Selloi and 
like them sought for the voice of the god in natural manifestations, 
such as the calls of birds. 

Olympia’s specialization as a centre of a great athletic 
festival devcloped it in a direction of its own. The oracular 
side of its activity became almost confined to enquiries about 
the chances of competitors, and its great importance lay in the 
Olympic games themselves. Hence it is not surprising that from 
the fifth century B.c. at least it did not share in Dodona’s rivalry 
with Apollo. The Olympic oracle and that of Delphi were scarcely 
in competition, their major festivals were timed so as not to 
clash and the Iamids were prepared to connect their ancestry to 
the Pythian Apollo and associate their origin with a response of 
his. It is only in the early third century, when Delphi was con- 
trolled by the Aetolians, that we find some faint indications of 
relations between the prophets of Olympia and King Pyrrhus of 
Epirus. 

Ammon was really quite independent in origin from Dodona 
and Olympia. It was a branch establishment from the great 
metropolitan centre of Egyptian Thebes. Of course the Greeks 
when they settled in Africa and came in contact with the wor- 
shippers of Amon-Ra were bound to identify him with one of their 
own deitics. If the oracular aspect of the god had been the only 
consideration, he might well have been recognized as Apollo. But 
evidently the supremacy and fatherhood of Ammon must have been 
stressed by his interpreters, and this led to his identification with 
Zeus. Perhaps the process may have begun in Naucratis or some 
other trading-centre of the Delta and only later have been applied 
also in Cyrene. Then in the fifth century B.c., as we have seen, the 
process of identification went so far that a legend was created 
linking Dodona and Ammon as both founded from Egyptian 
Thebes. In its developed form this is first found in Herodotus, but 
possibly it may have been told first by Pindar, who had close 
acquaintance both with Epirus and Cyrene. This mythical associa- 
tion of the two chicf oracles of Zeus will have helped to establish the 
acceptance of Ammon as a possible place of enquiry, and the dis- 
tance and difficulty of the pilgrimage involved seems only to have 
stimulated curiosity. In any case from the latter years of the fifth 
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century the African oasis provided a third source of divine counsel 
in company with Delphi and Dodona. 

There is no sign at Dodona itself of direct influence from Ammon 
in the religious cult, but at Olympia the worship of Hermes 
Parammon is evidently derived from North Africa. It may have 
come immediately from Cyrene which had close connections with 
Olympia where it had erected a treasury. But the Eleans also had 
direct contact with the oasis of Siwa as is proved by Pausanias’ 
description of the inscribed record of their embassies which he had 
evidently seen there. While Dodona lacks such evidence of direct 
contact, it is the only oracle which is immediately linked with 
Ammon by legend. The story of the twin doves or twin priestesses 
who founded these two sanctuaries was already accepted by the 
prophetesses of Zeus in the time of Herodotus. 

One factor at any rate may have tended to press Dodona and 
Ammon into friendly association and this was their common 
rivalry with Delphi. Dodona at least must have been fully con- 
scious of this motive. We have seen how in the archaic period 
when the legends as known to classical Greece were being formed, 
Apollo had tended to intrude into such stories as that of the Argo- 
nauts and oust Dodona as their source of prophetic guidance. 
Again Deucalion, whose legend probably did not belong to either 
place, was annexed by Delphi as the ancestor of the human race 
under their oracular guidance and claimed by Dodona as their 
founder. This story also illustrates another point of rivalry between 
them. The Delphians admitted that Apollo came to Pytho com- 
paratively late in time and they were compelled therefore to 
extend a series of earlier deities so as to stretch their claim for 
priority into the further past. The response to Deucalion at 
Delphi was traditionally given by Themis. Dodona on the other 
hand could usually claim to be the oldest of Greek oracles, and had 
always been the shrine of Zeus. The very fact that Dodona linked 
itself to the highest Greek god was its chief ground for asserting 
superiority over Delphi. The priests of Apollo could only reply by 
arguing that their god was the accredited spokesman of his father. 

These disputes in legend and theology have their practical 
counterpart in the fact that in historic times Greek states such as 
Athens and Sparta can occasionally be seen consulting Dodona 
when for some reason Delphi was less convenient. In the early 
years of the Peloponnesian war the Pythian Apollo had declared 
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himself hostile to Athens and the Athenians also found themselves 
led to operate for strategic reasons in north-west Greece. It was 
natural then that Dodona became a place for dedication and con- 
sultation on their behalf. Again after Chaeronea, when ‘the Pythia 
had Philippized’, Athens found occasions to show respect to Zeus 
and Dione at a time when diplomacy suggested the wisdom of 
developing good relations with the kingdom of Epirus. These 
examples illustrate how, even though Athens may never have 
boycotted Delphi, it could at times pay her to exploit the uses of 
other alternatives, and Ammon also, besides Dodona, comes into 
use for her enquirics in these periods. 

It would be interesting if the nature of our evidence were such as 
to indicate any specific line of policy or principles of conduct which 
were particularly advocated by the orders of Zeus. In the history 
of Delphi it is occasionally possible, though not without some 
element of conjecture, to detect a consistent thread running 
through various Apolline responses and therefore to conclude that 
this represents a deliberate purpose. But our literary sources on the 
oracles of Zeus are quite inadequate to show such guiding prin- 
ciples, if they existed. It cannot be said that Dodona contributed 
purposefully to any development in Greck history or philosophy. 
Ammon, strangely enough, may have done so without intention. 
The priest of the god when he greeted Alexander as the son of 
Zeus was probably treating him as Pharaoh without any intention 
that his words should be taken as an oracle, but in so far as they be- 
came the basis of the deification of Alexander, he influenced the 
whole development of Greek history as much as if he had meant 
to announce the will of Zeus. 

In another way, too, but also somewhat accidentally, the 
oracles of Zeus found themselves in contrast to the Pythian Apollo. 
Dodona and Olympia, as we saw, had their origin in the observa- 
tion and interpretation of natural omens. The rustling of the leaves 
and creaking of the branches of an oak tree, the calls of the doves 
which haunted it, even the peculiar features in the burnt offerings 
made to the god were all spontaneous happenings which did not 
require a human agent so much as an interpretation. But Apollo 
at his coming to Delphi brought with him traditional methods 
of ecstatic prophecy which may also have been able to fit with 
other local traditions of an earth goddess. The great reputation of 
Delphi was based on the power of the Pythia to act as the 
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unconscious mouthpiece of Apollo. There is no satisfactory evidence 
that Dodona or Olympia ever tried to adopt such a technique, and 
it would also in its very nature have been entircly foreign to the 
religious traditions of Egypt. Yet, strangely, as our authorities 
show, the methods of Delphi and Dodona for dealing with the 
ordinary enquirer tended ultimately to approximate to one 
another. At Delphi it may have been the need to cope with large 
numbers of enquirers consulting the oracle much more often than 
on the one day a month when the Pythia mounted the tripod 
which led the authoritics to initiate the method of drawing lots by 
the use of beans so as to obtain a response. At Dodona the leaden 
tablets inscribed with questions point to some basically similar 
procedure. There the practical cause behind the change of method 
may have been the decay and death of the original oak tree, 
which enforced the introduction of a different system. But also 
there appears to be some element of deliberate imitation of their 
great rival, Delphi. For the replacement of the original Selloi by 
tliree priestesses is most easily explained on that hypothesis. 
Actually the change to a method of written question and drawing 
lots served also to bring Dodona nearer to the practices of Ammon, 
where presumably as at Thebcs the question would be submitted 
to the god in writing. But if the change, as secms likely, was intro- 
duced towards the end of the sixth century, it was before the date 
when the authoritics of Dodona would have heard of Ammon as a 
parallel institution. 

The use of written questions on leaden tablets at Dodona has 
had one effect which makes it unique as an oracle-centre. It is the 
only one from which we now possess the evidence for a consider- 
able number of actual enquiries. The literary traditions which tell 
of the consultation at Delphi are even more numerous, but many 
of them are unhistoric or at least highly suspicious in their content. 
The tablets of Dodona, though frequently difficult to read and 
interpret, are at least authentic. A few illustrate the official en- 
quiries of states and communities. The vast majority are the 
genuine outpourings of anxious individuals writing with their 
own hand their earnest questions to Zeus. What answer they 
received we cannot tell. The occasional instances where a tablet is 
supposed to contain both an enquiry and a response are all very 
doubtful, to say the least. Probably if the replies were ever written 
down, the enquirers carried them away. While the voice of 
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the Pythia echoes through ancient literature, often distorted, but 
still persistent, the words of Zeus have scarcely come down to 
us in any recognizable form, but the impression of his oracles’ 
activity on the pattern of Greek life and history can still be faintly 
traced. 
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A SELECTION OF ENQUIRIES MADE AT 
DODONA 


The material found at Dodona in the form of enquiries incised 
on thin strips of lead is not of a kind which would greatly reward 
the effort of collecting it into a corpus. Many of the texts are very 
fragmentary or very difficult to read. Those originally published 
by Carapanos and now preserved in the National Museum in 
Athens have suffered a deterioration of the surface which would 
make it impossible to check and control the readings given by the 
original editor and Pomtow. The more recently found tablets 
now in the Museum in Jannina are mostly quite legible and it is 
evident that Evangelides published them very reliably in his 
progress reports in Πρακτικά. Some tablets still remain unpub- 
lished: also in West Berlin are a number of unpublished tablets 
which were acquired together with the material described by 
Kekuleé. 

What follows is simply meant to be a representative sample 
from the various publications. It includes all the known examples 
of public enquiries and a selection of the more typical private 
enquiries. All those that are reasonably intelligible have been 
included. 


Public Enquines 
1. Enquirer. The city of Tarentum. 
θεοῖ[ς]. τύχαι ἀγαθᾶι. [ἐπερωτῆι 
Γα πόλις Fa τῶν Ταραν[τίνων 
τὸν Δία τὸν Ναῖον καὶ τ[ὰν Διώναν) 
περὶ παντυχίας καὶ πίερὶ .... εν 3] 
Tax... poi καὶ περὶ των. ... 
Pomtow 3. Garapanos 1 (Pl. XXXIV, 1+ ΧΧΧν, 4). 
Pomtow: end of fourth or beginning of third century. 
Hoffmann 1567. ll. 4 and 5 πίερὶ χωρίων,] τὰ χ[η]ρῶι. 
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“To the gods. With good fortune. The city of the Tarentines 
asks Zeus Naios and Dione concerning all good fortune 


and concerning....’ 


2, Enquirer. The Corcyraeans. 
θεός. ἐπικοινῶντ]αι Κορκ[υραῖοι τῶι Al τῶι Νάωι 
καὶ τᾶι Διώναι. τί] νι κα θεῶν [ἢ ἡρώων θύοντες καὶ 
εὐχόμενοι κάλ]λιστα καὶ &[piota καὶ νῦν καὶ els τὸγ 
ἔπειτα χρόνον] ρβοικέοιεϊν. 
Pomtow 1. Carapanos 5 (Pl. XXXIV, 5). 
On reverse A (large): i.e. δάμον or δαμόσιον (Pomtow). 
Pomtow. 450-404 B.C. 
‘God. The Corcyracans enquire of Zeus Naios and Dione, to 
what god or hero by making sacrifice and prayer they may 
dwell in the fairest and best way both now and in time to come.’ 


4. Enquirer. The Corcyraeans. 
θεόν. τ[ύ]χαν [ἀ]γαθ[άν]. 
ἐπ[]κοινῶνται τοὶ Κ[ο]ρκυραϊ[ῖοι τῶι Al 
Νάωι καὶ τᾶι Δ[ι]ώναι τίνι κα [θ]εῶν ἢ 
ἡρώων θύον[τ]ες καὶ εὐχ[ό]μενοι 
ὁμονοῖεν ἐ[π] τὠγαθόν. 
Pomtow. 2. Carapanos 4 (Pl. XXXIV, 4ΈἘΡΙ. XXXIX, 7). 
Pomtow dates tcn or more years after no. 1. Late fifth century. 
‘God. Good Fortune. The Corcyraeans enquire from Zeus 
Naios and Dione to what god or hero by making sacrifice and 
prayer they may be of one mind for their good.’ 


4. Enquirer. The community of the Mondacans. 


Ai Νάωι καὶ Διώναι Cc 
ἔπικοινᾶται Μον[δ]αιατᾶν τὸ κοινὸν rep toi) [ἀρ- 
γύροι τᾶς Θέμιστος αἱ ἀ(ν)εκτ[ό]ν ἐστι τᾶ Θέμι-- 
(σ)τι καὶ βέλτιον ἐ(σ)κιχρέμεν. 
Pomtow 4. Carapanos uncatalogued (Pl. XXXIV, 3). Hoffmann 
1557: 
“The community of the Mondaeans enquires of Zeus Naios 
and Dione concerning the money of Themis whether it is 
permissible and better to put it on loan for Themis.’ 
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[A difficult text. Presumably this is an enquiry from the Thes- 
salian community of that name about investing the sacred 
treasures of a goddess. The letter at the end of the first line 15 


unexplained. ] 


5. Enquirer. The city of Chaones. 
ἀγαθὰ τύχα. αἰτεῖται ἁ πόλις & τῶν Χαόνων 
τὸν Δία τὸν Νάον καὶ τὰν Διώναν ἀνελεῖν εἰ λώι- 
ον καὶ ἄμεινον καὶ συμφερώτερόν ἐστι τὸν ναὸν 
τὸν τᾶς ᾿Αθάνας τᾶς Πολιάδος ἀγχωρίξαντας 
ποεῖν. 
Evangelides, Πρακτικά, 1952 (1955), 297, no. 1. Ἄρχ. Ἐφ. 1953/4 
(1955) 99-103. L. Robert, REG, 1956, 134, dates late fourth or 
early third century. SEG, 15 (1958), 397. 
‘Good fortune. The city of the Chaones requests Zeus Naios 
and Dione to answer if it is better and more good and more 
expedient that they transfer the building of the temple of 
Athena the city-goddess.’ 


6. Enquirer. The Corcyraeans and the Oricians. 

θεός. ἐπικοινῶνται τοι KopKu- 

ραῖοι καὶ τοι ᾿ωὡρίκιοι τῶι Διὶ τῶι Naf- 

[coft καὶ τᾶι Διώναι τίνι κα [θ]εῶν ἢ ἧἡ- 

ρώων [θ]νόντες καὶ εὐχ[ό]μενοι τὰ-- 

ν] πόλιν [κ]άλλιστα οἰκεῦσι καὶ ἀσφα-- 

λέστατα καὶ εὐκαρπία σφιν καὶ πο-- 

λυκαρπία τελέ[θοι] καὶ κατόνασις Trav- 

τὸς τὠγαϊ[θ]οῦ καρποῦ. | 

Ergon, 1958 [1959] Ρ. 94. BCH, 83 (1959), 669. Third century B.c. 

‘God. The Corcyracans and the Oricians enquire of Zeus 
Naios and Dione by making sacrifice and prayer to what god 
or hero they may dwell in the fairest and safest way and good 
and plentiful fruits may thrive for them and enjoyment of 
every fine fruit.’ 


7. Enquirer. The Dodonaeans. 
ἐπερωτῶντι Δωδωναῖοι τὸν 
Δία καὶ τὰν Διώναν ἦ δι᾽ ἀνθρώ- 
που τινὸς ἀκαθαρτίαν ὁ θεὸς 
τὸν χειμῶνα παρέχει. 
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Evangcelides, Πρακτικά, 1956, 171 (0). Ἔργον, 1955 (1956), 56. 
SEG, 19 (1963), 149, no. 427. 
‘The Dodonaeans ask Zeus and Dione whether it is on 
account of the impurity of some human being that god sends 
the storm.’ 
[Note the feature of style that the Dodonaeans do not address their 
own god by his cult-title, Naios.] 


8. Enquirer. Unknown state of Epirus. 


ἐπερωτῶντι TO κοινὸν TOV... 
wv Δία N&ov καὶ Διώναν pa... 
τι αὐτοῖς συμπολειτεύουσιν ἢ 
μετὰ Μολοσσῶν ἀσφαλῆ ἧι. 
Pomtow 5. Carapanos 2 (Pl. XXXIV, 2). 
Pomtow dates as much the latest of the Carapanos inscriptions, a 
century or two later than the majority (? late second to first century 
B.C.). 
“The community of the... ask Zeus Naios and Dione whether 
...if they join the federation with the Molossi it will be safe 
for them.’ 


9. Enquirer. “The arbitrators.’ 
ἐπερωτῶντι tol διαιτοί tov Διὰ tov Naiov καὶ [τὰν Διώναν 
ἀναλισκόντοις TX... NOMINIs χρήμα-] 
ta Is τὸ πρυτανῆον τὰ παρ τᾶς πόλιος ἔλαβε δικαίως [ἐσσεῖται 
αὐτοῖς λώιον καὶ ἀμεινον.] 
διαίτοις᾽ ἀναδῶσαι is το πρυτανῆον δικαίως τοῦτο. 


Evangclides, Πρακτικά, 1932, 52, no. 1. A. Wilhelm, 4.4}. XV 
(1953) 75 ff. J. and L. Robert, REG, LVI (1953), 146, no. 116. 
SEG, XII (1956), 397. Fourth century B.c. ἢ 
A puzzling inscription. For διαιτοί as κριταί, cf. Hsch.  s.n. 
Wilhelm’s supplements are shown above. He supposed that the 
last line was the god’s answer. But this is very doubtful. 
“The arbitrators ask Zeus Naios and [Dione whether if they 
spend the ... money] on the council chamber which he has 
justly received from the city [it will be better and more good 
for them]. To the arbitrators. Justly spend this on the council 
chamber.’ 
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Private Enquiries 


I. On general subjects 


I. 


Enquirer. Evandros and his wife. 


θεοί. τύχαν ἀγαθάν. ἐπικοινῆται Εὔβαν- 

δρος καὶ ἁ γυνὰ τῶι Διεὶ τῶι Νάωι καὶ τᾶι Δι- 
ὦναι τίνι κα φεῶν ἢ ἡρώων ἢ δαιμόνων 
εὐχόμενοι καὶ φύοντες λώιον καὶ ἄμεινο- 

ν πράσσοιεν καὶ αὐτοὶ καὶ ἁ οἴκησις καὶ νῦν 
καὶ ἰς τὸν ἅπαντα χρόνον. 


On reverse αἱ right-angles in large letters Εὔαν: i.e. the first 
syllables of the enquirer’s name. Note the husband and wife 


enquiring together. 
Carapanos 3 (Pl. XXXIV, 3). Pomtow 8. Hoffmann 1582. 


‘Gods. Good Fortune. Evandros and his wife enquire of 
Zeus Naios and Dione by praying and sacrificing to what of 
the gods or heroes or supernatural powers they may fare 
better and more well, themselves and their household both 
now and for all time.’ 


Enquirer. Diognetus the son of Aristomedes, of Athens. 


[θεός. τύχη] ἀγαϊθή.] 
δέσποτα ἄναξ Ζεῦ Νάϊε καὶ Διώνη 
καὶ Δωδοναῖοι, αἰτεῖ ὑμᾶς 
καὶ ἱκετεύει Διόγνητος ᾿Αριστομη- 
δου ᾿Αθηναῖος δοῦναι αὐτῶι 
καὶ τοῖς ἑαυτοῦ εὔνοις ἅπασιν 
Kal tei μητρὶ Κλεαρέτει Kal... 


Carapanos 23 (Pl. XX XVITI, 3). Pomtow 23. Hoffmann 1596. 
An exceptionally emotional address in the form of a prayer. 
Whether it ended in an enquiry remains uncertain. 


‘God. Good fortune. O lord and master, Zeus Naios, and 
Dione, and Dodonaeans (misspelt), Diognetus, the son of 
Aristomedes, of Athens, asks and supplicates to give to him 
and to all who are well disposed to him and to his mother 
Clearete and... 
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περὶ πανπασίο αὐτοῦ 

καὶ γενεᾶς καὶ γυναικὸ- 

ς τίνι θεόν εὐχόμενος 

πράσσοιμι ἀγαθόν; 
Evangelides, Ἠπειρωτικὰ χρονικά, 10 (1935) p. 252, no. Io. 
Chalcidic alphabet. Fifth century s.c. This irregularly shaped 
piece of lead appears never to have been folded. Was the question 
never presented ἢ 


‘Concerning my entire possession and my offspring and my 
wife by praying to what god may I fare well? [Spelling and 
grammar are irregular. ] 


4. Enquirer. Anonymous. 


τίνι Ke θεὸν εὐξάμενος πράξαι 

hh& ἐπὶ νόοι ἔχε; 
Evangelides, Πρακτικά, 1952 (1955), 302, no. 8. SEG, 15 (1958), 
102, no. 386. Beginning of fifth century (Evangelides). 


‘By having prayed to what god is one to achieve what he has 
in mind?’ 


II. On family questions 


5. Enquirer. Hermon. 


Ἕρμων τίνα 

κα θεὸν ποτθέμ- 
ενος γενεὰ Ε- 

οι γένοιτο ἐκ Κ- 
ρεταίας ὀνά- 
σιμος ποτ τᾶ ἐ- 
ἀσσαι; 


Evangelides, Πρακτικά, 1931, p. 89. no. 1 (who dates it to end of 
sixth or beginning of fifth century). Boustrophedon. 


“Hermon [asks] by joining to himself what god offspring may 
be born to him from Cretaia of advantage for his livelihood.’ 
[Ungrammatically and peculiarly expressed. ] 
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6. Enquirer. Gerioton. 


θεός. Γηριότον Ala ἐτ- 
ερώτηι περὶ γυναικὸς 
ty βέλτιον λαβόντι. 
Evangelides, Ἠπειρωτικὰ χρονικά, 10 (1935), p. 252, no. 47. 


‘God. Gerioton asks Zeus concerning a wife whether it is 
better for him to take one.’ 


7. Enquirer. Heracleides. 

Ἡρακλ[ε]ίδας αἰτεῖ τὸν Δία καὶ τὴν Διώην 

τύχην ἀγαθὴν καὶ τὸν θεὸν ἐπερωτᾶι 

περὶ γεινεῆς ἦ ἔστα[!] ἐκ τῆς γύναικὸς 

A[i]yAns τῆς νῦν ἔχει. 
Carapanos 44:06 (PI. XX XVIII, 4+ XXXV, 1). Pomtow 24. 
Hoffmann 1561 (who combined the fragments). $/G?, 1160. 
Editors comment on the occurrence of the Doric form of the 
enquirer’s name, but the traces of Ionic (misspelt) in the enquiry. 


‘Heracleidas requests Zeus and Dione for good fortune and 
asks the god concerning offspring whether there will be any 
from his wife Aigle whom he has now.’ 


8. Enquirer. Callicrates. 


Καλλικράτης ἐπερωτᾶι! τὸν θε- 
ὁν ἦ ἔσται μοι γενεὰ ἀπὸ τᾶς Νίκης 


τῆς γυναικὸς ἧς ἔχει συμμένο- 
ντι καὶ τίνι [θ]εῶν εὐχομένῳ. 


Evangclides, Πρακτικά, 1955, 1718. BCH, 80 (1956), 299. 
SEG, 19 (1963), 149, no. 426, Ἔργον 1955 (1950), 56. 


‘Callicrates asks the god whether I will have offspring from 
Nike the wife whom I have by remaining with her and 


praying to which of the gods.’ 
A somewhat confused double question with a mixture of third 


and first person. 
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g. Enquirer. Anaxippus. 


θεός. τύχα ἀγαθά. ᾿Ανάξιππος tov Ala T- 
ov Νάον καὶ τὰν Διώναν ἐπερωτᾶι περὶ ép- 
σεντέρας γενεᾶς ἀπὸ Φιλίστας τᾶς γυναι- 
κός, τίνει κα θεῶν εὐχόμενος πράξαιμι 
λῶιστα καὶ ἄριστα. 


Evangelides, Πρακτικά, 1956 [1961], 155. 
‘God. Good fortune. Anaxippus asks Zeus Naos and Dione 


concerning male offspring from Philista his wife, by praying 
to what of the gods shall I fare best and most well?’ 


Again the first and third persons are confused. 


10. Enquirer. Lykkidas. 


αἱ τυχαία por & ἐπι- 
τροπεία τὰν ἔχω 
γαμῶν Λυκκίδας ; 


Evangelides, Ἠπειρωτικά χρονικα, 10 (1935) p. 252, no. 36. 


‘If the guardianship will be fortunate to me which I Lykkidas 
have by marrying.’ 


Apparently Lykkidas was marrying a female relative and under- 
taking the guardianship of her property. He appears to use τυχαῖος 
as meaning ‘lucky’; a usage not recognized in LS. 


11. Enquirer. Lysanias 


ἐρωτῆι Λυσα- 
νίας Δία Νάϊον 
καὶ Δηώναν ἦ οὐ- 
κ ἔστι ἐξ αὐτοῦ 
τὸ παιδάριον 


ὃ ᾿Αννύλα κύει. 


Reverse. Av (i.e. initial letters οὗ Lysanias). 
Carapanos 11 (Pl. XXXVI, 2). Pomtow 11. Hoffmann 1565. 576", 
1163 (where it is dated to the second century B.c.). 


‘Lysanias asks Zcus Naios and Deona (sic) whether the child 
is not from him with which Annyla is pregnant.’ 
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III. On health 
12. Enquirer. An Ambraciote, name lost. 


[ἐπικοινῆται .. .] 
ns ᾿Αμβρακιάτ[ης] 

Διὶ Νάῳ καὶ Δη[ώνᾳ] 

περὶ ὑγιείας αὑτοῦ [καὶ] 

τῶν ὑπαρχόντων καὶ [νῦν] 

καὶ εἰς τὸν ἔπειτα [χρ-] 

dvov, τίνας θεῶν [I-] 

λασκόμενος λώϊον 

καὶ ἄμεινον πράϊσσοι.] 

Carapanos 13 (Pl. XXXVI, 5). Pomtow 16. Hoffmann 1564. 
*,..es of Ambracia [enquires οἵ] Zeus Naos and Deona 
concerning his health and his present circumstances both now 
and for the future by appeasing which gods will he fare better 


and more well.’ 


13. Enquirer. Leontios. 

θεός. τύχα. ἱστορεῖ Λεόντιος περὶ τοῦ νἱοῦ 

Λεόντος ἦ ἐσσεῖται ὑγεία τοῦ νοσήμα- 

τος τοῦ ἐπιμ... . TOU ὃ λάφεταί νιν. 
On reverse Λεοντίου. Tle (i.e. the enquirer’s name and perhaps 
the first letters of a reference to the subject). 


Evangelides, Πρακτικά, 1931, p. 89. no. 2 (who dates it to the 
fourth to third century). A. Wilhelm 4... XV (1953), 73 con- 


jectures ἐπὶ [μασ]τοῦ in the third line. 
‘God. Luck. Leontios consults concerning his son Leon 
whether there will be recovery from the disease on his 
breast which seizes him.’ 


14. Enquirer. Thrasyboulos 
Θ]ρασύβουλος τίνι κα θεῶν θύσ[ας] 
καὶ λιλαξάμενος τὸς ὀπτίλ[ος] 
ὑγιέστερος γένοιτο; 
Evangelides, Πρακτικά, 1932, p. 59. ΠΟ. 3 
*... Thrasyboulos by sacrificing and appeasing which god 
will he become healthier as to his eyes?’ 
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ἱστορεῖ Νικοκράτίει]α τίνι θεῶν θύουσα 
λώιον καὶ ἄμεινον πράσσοι καὶ τᾶς νόσου 
παύσαζι)το. 
Carapanos 446 (Pl. XXXVIII, 4+ XXXV, 1 reverses). 


Pomtow 22. 
Hoffmann 1561 B (who combined the fragments), 516", 1161. 


Note a woman enquiring alone. 


‘Nicocratcia consults by sacrificing to which of the gods she 
may fare better and more well and may cease from her 
illness.’ 


IV. On questions of business 
16. Enquirer. Socrates. 


τῶι Al τῶι Νά]ωι καὶ τᾶι Διώναι Σωκράτης étrixoi- 
νῆται᾽ τί κα] ἐργαξόμενος λώιον καὶ ἄμεινον 
πράσσοι αὐτ]ὸς καὶ αὐτῶι καὶ γενεᾶι. 


Carapanos. 17 (Pl. XXXV, 2). Pomtow το. 


‘Socrates enquires of Zeus Naios and Dione by engaging in 
what work he may do better and more well for himself and 
his family.’ 


17. Enquirer. Cleotas. 


ἐροντᾶι Κλεούται tov Δία καὶ τὰν 
Διώναν, ai ἐστι αὐτοῖ προβατεύοντι 
ὄναιον καὶ ὠφέλιμον. 


Reverse. περ προβατείας (1.6. the subject) KT (i.e. an abbreviation 
of the name) and E (probably a serial number). 
Carapanos 21 (Pl. XX XVIII, 1). Pomtow 15. Hoffmann 1559. 
5103, 1165. 
‘Cleotas asks Zeus and Dione if it is better and profitable for 
him to keep shcep.’ 


[The enquirer was not accustomed to writing. For ὄναιον, cf. 
Hsch. évaiov. ἄρειον.] 
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18. Enquirer. Phainylos. 


θεός. τύχαι ἀγαθᾶι. Φαινύλωι θεμιστεύει ὁ 
θεὸς τὰμ πτατρῶιαν τέχναν ἐργάτγεσθαι, ἁλιεύεσθαι 
καὶ λώιον καὶ ἄμεινον πράξειν ; 


Evangcelides, Πρακτικά, 1932, p. 52, no. 2. (fourth century). 


‘God. For good fortune. Does the god give an oracle to 
Phainylos to work at his ancestral trade, to be a fisherman, 
and he will fare better and more well?’ 


This might be taken grammatically as a statement and therefore 
interpreted as an oracular response. But the initial invocation 
makes it more likely to be an oddly framed enquiry. 


19. Enquirer. Anonymous. 


τύχα ἀγαθά. ἦ τυγχάνοιμί κα ἐμπορευόμενος 

ὅπυς κα δοκῆι σύμφορον ἔμειν, καὶ ἄγων, τῆι κα δοκῆι 

ἀμάται τέχναι χρεόμενος: 
Carapanos 18 (Pl. XXXVIIT, 4). Pomtow 17. Hoffmann 1568 
(who conjectures that the enquirer was a Rhodian or a member 
of a Rhodian colony by the dialect). S{G*, 1166 (as above). 


‘Good fortune. Whether by trading I can have such fortune 
as seems profitable to me, and by exporting, where it seems 
good with guileless skill ?’ 


20. Enquirer. Anonymous. 

ἢ AUTOS πετταμένος τὰν ἐζμ) πόλι οἰκίαν Kal TO χωρί- 

ον, βέλτιόμ μοί κ᾿ εἴη καὶ τολυωφελέ(σγτεζργ)ον ; 
Carapanos 15 (Pl. ΧΧΧΝΊΙ, 1). Pomtow 19. 510", 1164. 


“Whether if I have acquired the house in town and the plot 
of land, it would be better and morc profitable for me?’ 


21. Enquirer. Alcinoos. 


θεός. τύχη. ἐπικοινῆται ᾿Αλκίνοος τῶι 
Διὶ τῶι Ναίωι καὶ τᾶι Διώναι εἰ λ[ώιον) 
καὶ] ἄμεινον Νικέαι κατασκευάφ[ειν) 

τὸ ἐργαστήριον. 
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Evangelides, Πρακτικά, 1932, p. 59, no. 5 (fourth century). 


‘God. Fortune. Alcinoos enquires of Zeus Naios and Dione 
whether it would be better and more good for Niceas to 
construct the workshop.’ 


Apparently an enquiry on behalf of a third party. 


22, Enquirer. Parmenidas. 
ἀγαθᾶι τύχα]. 
ἐπικοινῆται Παρμενίδ-- 
ας τῶι Δὶ τῶι Νάω καὶ τᾶι 


Διώναι λῶον καὶ ἄμει- 
νον οἶκοι μένοντι. 


Evangelides, ᾿Ηπειρωτικὰ χρονικά, 10 (1935) Ρ. 252, no. 13. 
(fifth to fourth century). 
‘For good fortune. Parmenidas enquires of Zcus Naios and 
Dione will it be better and more good for him staying at 
home.’ 


23. Enquirer. Anonymous. 

θεός. Ζεῦ, Διώνη, 7) ἀπιὼν 

els ᾿Αλύφεαν βέλτιον 

πρήξει; 
Reverse. Iwo monograms, perhaps intended to distinguish the 
enquiry, also: 

αὐτεῖ olkei- 


v καὶ ἐξέχεσ- 
θαι. 


Also seven fragmentary lines of another enquiry. 
Evangclides, Πρακτικά 1952 (1955), 300, nos. 3 and 4. 


SEG, 15 (1958), 163, no. 393, and 394 a and b. Evangelides takes 
the first sentence on the reverse to be the answer to the question 
on the recto. Fifth to fourth century. 


“God. O Zeus, Dione, will he fare better by departing to 
to Alyzea.’ 
“To dwell there and hold on.’ 
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24. Enquirer. Aischylinos. 


θεός. τύχη. εἰρω- 
Ta: τὸν Δία τὸν 
Νάιον καὶ τὴν Διώ- 
νην Αἰσχυλῖνος: εἰ 
μὴ αὐτῶι ἄμενον 
πλὲν ἐς ᾿Αδρίαν 

ἐς Τισάτες. 


On the reverse μὴ πε. 


Evangelides, ’Htreipwtik& χρονικά, 10 (1935), Pp. 252, no. 9 (who 
takes the inscription on the reverse as a response: I would take 
it as an abbreviation of the question). 


‘God. Fortune. Aischylinos asks Zeus Naios and Dione 
whether it would not be better for him to sail to Adria to 
the Tisates.’ 


25. Enquirer. Arizelos. 


θεοί. τύχη ἀγαθή. 

᾿Αρίζηλος ἐπανερωτᾶι τὸν θεὸν 

ὅ τι δρῶν ἢ ποιῶν λώιον καὶ ἄμεινον 

ἔσται αὐτῶι καὶ χρημάτων κτῆσις ἀγαθὴ ἔσται. 


Evangelides, Πρακτικά, 1952 (1955), 505, no. 21, SHG, 15 (1958), 
105, no. 405 (a). 
‘Gods. Good fortune. Arizelos asks the god by making or 


doing what thing it will be better and more good for him 
and he will have a good possession of property.’ 


V. On stolen property 


26. Enquirer. Uncertain, either Aristocles, the slave’s owner or 
one of those accused of kidnapping him. 

[θ]εός, τύχα ἀγαθά.--οὐκ ἀνδροποδίξατο ᾿Αρχωνίδας 

τὸν ᾿Αριστοκλέος ἄοφον οὐδὲ ᾿Αρχέβιος ὁ ᾿Αρχωνίδα υ- 

los οὐδὲ Σώσανδρος ὁ ᾿Αρχωνίδα δοῦλος τόκα ἐὼν 

ἢ τᾶς γυναικός ; 
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Doric dialect. Fifth century. 
Evangelides, Πρακτικά, 1952 (1953), p. 300, no. 2. SEG, 15 (1958), 
102, no. 385. 


‘God. Good fortune. Did Archonidas not kidnap the servant 
of Aristocles nor Archebios the son of Archonidas kidnap him 
nor Sosandros who was once the slave of him or of his 
wife Ὁ’ 


27. Enquirer. Agis. 


ἐπερῶτει “Ayis Δία Naov [kal Atcovav] 
ὑπὲρ τῶν στρωμάτων κ[αὶ τῶν προσ-] 
κεφαλαίων, τὰ ἀττώλολίεν αὐτὸς] 

ἢ τῶν ἔξωθέν τις ἂν ἔκ[λεψε]. 


Reverse. "Ay—i.e. index initials. Β (? serial number, cf. Robert, 
Termes, 18, 467). 
Carapanos to (Pl. XXXVI, 1). Pomtow 12. Hoffmann 1586. 


‘Agis asks Zeus Naos and Dione about the blankets and the 
pillows which he has lost whether some one from outside 
may have stolen them.’ 


28. Enquirer. Satyros. 


᾿ἀγαθᾶι τύχαι. ἐπικοινῆται Σάτυρος τῶι Διὶ τῶι Ναίωι 
Kal τᾶι Διώναι οὐκ ἀνεθέθη ὁ Σατύρου Σκύθος. ἐν ᾿Ελέαι 
ἂν τόν κέλητα τὸν Δωριλάου ὁ καὶ ᾿Ακτίου ἀπεέτιλε. 


Evangelides, Πρακτικά, 1955, 171. Ἔργον, 1955 (1956), 56. 
SEG, 19, (1963), 150, no. 428. (where σκύφος is suggested in 
place of Σκύθος). 


‘For good fortune. Satyros consults Zeus Naios and Dione was 
the Scythian (horse?) of Satyros not packed up; in Elea he 
would have stripped the hide off the racing steed of Dorilaus, 
alias Actius.’ 


[This 15 apparently a literal translation of an enquiry which seems 
to be complete, but is very obscure, perhaps because it 15 written 
in the jargon of the racing stables. ] 
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29. Enquirer. Anonymous. 
ἔκλεψε Δορκίλος τὸ λᾶκος : 
Evangelides, πρακτικά, 1955, 171. Ἔργον, 1955 (1956), 56. 
SEG, τὸ (1964), 150, no. 429. 
‘Did Dorkilos steal the cloth ?’ 
Presumably, like no. 18 above, this is an enquiry, not a statement. 
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GREEK DEDICATIONS AT DODONA 


The dedications excavated from the sacred precinct at Dodona 
are distributed in a number of museums: the Carapanos collec- 
tion in the National Museum, Athens, together with the more 
recent accessions; the Staatliche Museum in West Berlin; the 
Louvre; and the British Museum. The chief publications in which 
they are described are: 


CaraApPANnos, C., Dodone et ses ruines, 1878; 

CHARBONNEAUX, J. Les Bronzes Grecs, 1958; 

De Ripper, A., Musée du Louvre, 1913; 

KEKULE VON STRADONITZ, H. F. R. and WINNEFELD, H. Bronzen 
aus Dodona (1909) ; 

Lams, W., Greek and Roman Bronzes, 1929; 

NEUGEBAUER, K. A., Antike Bronze-statuetten, 1921; 

NEUGEBAUER-BLUMEL, Die Griechische Bronzen der klasstscher Keit 
(Stattiche Museen 3u Berlin, 1951); 

Stais, V., Marbres et Bronzes de Musée Nationale, 1907. 

Watters, H. B. British Museum. Select Bronzes in the Departments 
of Antiquities, 1915; 


and the periodicals ᾿Ηπειρωτικὰ Χρονικά, Πρακτικά and Ἔργον. 
The objects mentioned below are, unless otherwise stated, of 
bronze and, except for the statuettes of later periods, many of 
them were originally attached as ornaments to tripods, craters, 
or other pieces of furniture. 


750-700 B.C. 

After the Dark Ages the first datable material comes from the 
second half of the eighth century B.c. It is not plentiful, but 
suggests that the oracle was receiving recognition from outside 
Epirus. The chief examples are fibulae (Mp. 1931, p. 85, fig. 2, 1 
and p. 86, fig. 3), a male standing figure in the act of throwing 
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(Zeus thundering?) from a hammered tripod (Carapanos, p. 32, 
no. 16; cf. S. Benton, BSA, 35 (1938), p. 85), two geometric war- 
riors (Ἢπ. Xp. 1935, p. 212 and Ἔργον, 1955, p. 58), a small 
geometric horse (Ἔργον, 1958, p. 94), and a shield fragment of 
Cretan type (Kunze, Kretische Bronze-reliefs, pl. 51 d). 


700-600 B.c. 

There is relatively quite a shortage of datable objects of impor- 
tance for this century. If this can be taken as evidence, the oracle 
did not develop, but actually declined. The chicf examples are a 
Dacdalic head with peruque (Carapanos, pl. 31, no. 5) and a 
bronze plaque with engraved design of the lower half of a centaur 
(Carapanos, p. 36, no. 27; cf. Kunze, op. cit., p. 253). 


600-500 B.c. 

Judging by the large number of dedications found, this century 
was the most prosperous of the oracle. Also the first inscribed 
bronzes occur. The chief examples are: 


1. Seated figure of bearded man, robed in parallel folds, throne 
missing (Zeus?). ἢ. 0.72 m. Πρ. 1954, p. 190, figs. 2 and 3 
(probably Laconian, mid-sixth century). 

2. Standing Apollo with bow, bearing inscription in Corinthian 
alphabet—TOI Al ETYMOKAEAAZ ANEOEKE. Louvre 108. ἢ. 
p. τοῦ m. De Ridder, I, p. 22. Lamb, p. 88. Charbonneaux, 
Ρ. 73 (¢. 525 B.C.). 

4. Ithyphallic satyr in dancing pose. Nat. Mus. 22. ἢ. 0.20 m. 
Carapanos, p. 31, no. 1. Lamb, p. 97. 

4. Boy horseman from the neck of a crater. Nat. Mus. 36. 
Carapanos, p. 32, no. 11. Lamb, p. 97. 

5. Rider. Nat. Mus. 27. Garapanos, p. 31, no. 6. Lamb, p. 97. 
To be joined with the horse, Louvre 148. De Ridder, I, p. 29. 
Charbonneaux, p. 23 (Corinthian, latter halfofsixth century). 

6. Horseman. Nat. Mus. 16547. Found in 1956. Peloponnesian, 
C. 550 B.C. 

7. Standing hoplite. Nat. Mus. 15174. h. 0.135 m. For style cf. 
Lamb, pl. 28 b. Peloponnesian, ¢. 550-530 B.c. 

8. Striding naked warrior. Πρ. 1952, p. 297. Laconian, ¢. 530 B.c. 

9. Hoplite with shield. Berlin 7470. ἢ. 0.128 m. Kekulé, pp. 13 
ff. Neugebauer—Bliimel (1951), p. 56 (Magna Graecia, just 
before 500 B.c.). | 


12. 


12. 


18. 
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Hoplite holding sword, but with shield missing. Berlin. h. 0.81 
m. Kekulé, pp. 13 ff. (north Peloponnesian). 

Girl runner. Nat. Mus. 24. ἢ. 012 m. Carapanos, p. 31, no. 4. 
Lamb, pp. 97/98. GCharbonneaux, p. 69. Laconian (9), ¢. 530 
B.C. 

Woman playing double flute. Nat. Mus. no. 25. h. 0.12 m. 
Carapanos, p. 31, no. 2. Lamb, p. 97. Gharbonneaux, p. 84. 
Peloponnesian. 

Komast reclining. 0.078 m. long. h. 0.042 m. Πρ. 1953, p. 159 
and 162 fig. 3. Laconian (?), mid-sixth century. 

Komast reclining. B.M. 1954, no. 10, 18, 1. 0.10 m. long. 
B.M. Quarterly, XX (1955/6), pp. 36/37. P. R. Franke, Die 
antiken Munzen von Epiros, I, p. 27 (Wiesbaden, 1961). 
Peloponnesian, δ. 500 B.c. 

Goat. Berlin 10584. h. 0.107 m. Kekule, pp. 1 and 43. Lamb, 
p. 105. 

Goat. Louvre 4234. Charbonneaux, pl. XIX, e. and half of 
sixth century. 

Dish with winged horses on handles. Berlin 10588. The only 
complete specimen of a type known from fragments else- 
where. Kekulé, pp. 32 ff. Lamb, p. 136. Charbonneaux, p. 
48. Corinthian, latter half of sixth century. 

Also winged horses of similar style (Nat. Mus. Athens, Cara- 
panos, p. 37, No. 2 and Louvre, De Ridder, 1, 29). 

Rock crystal engraved with Chimacra (Πρ. 1954, p. 192 fig. 
8; cf. Boardman, Island Gems, p. 126, f. 24). 


500-400 B.C. 
The dedications are not quite as numerous as in the sixth century, 
but are often of high quality. The chief examples are: 


I. 


2. 


Zeus with thunderbolt standing. Nat. Mus. 41. h. 0.11 m. 
Carapanos, p. 32, no. 13. 

Zeus wielding thunderbolt. Berlin 10561. h. 0.135 m. Kekuleé, 
pp. 6 ff. (Aeginetan). Neugebauer (1921), p. 55 Argive. 
Lamb, p. 149. Neugebauer—Bliimel (1951), pp. 3 ff. Corin- 
thian, to be dated to the ’seventies of the fifth century. 

Zeus thundering (the thunderbolt missing). Louvre 158. h. 
0.189 m. De Ridder, 1, 30. Gharbonneaux, p. 90 and pl. 
XXIT, 1. Peloponnesian, ¢. 450 B.c. . 

Zeus with thunderbolt. Nat. Mus. 16545. h. 0.115 m. Tp. 
1956, p. 154. Corinthian (9), ¢. 450 B.c. 


10. 


12. 
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Athena standing and looking down at both arms held in 
front: some object is missing. Nat. Mus. 23. h. 0.12 m. 
Carapanos, p. 32, no. 7. 

Seated maenad. Nat. Mus. h. 0.10 m. Garapanos, p. 33, no. 17 
Attic, ¢. 440 B.C. 

Seated maenad. Berlin 10582. h. 0.106 m. Kekulé, pp. 20 ff. 
Attic. Lamb, pp. 169-70, South Italian. Neugebauer—Bliimel 
(1951), p. 60 (Tarentine), δ. 400 B.c. 

Head of Zeus Ammon. Louvre 4235. (Cf. supra, p. 208.) ¢. 
450 B.C. 


Gold lion. 0.033 m. long. h. 0.025 τη. Πρ. 1955, p. 170. Identi- 


fied by P. Amandry as of fifth-century Persian style. A 
Persian dedication is unlikely: more probably a Greek dedica- 
tion from Persian spoil. 

Miniature tripod. Nat. Mus. 450. ἢ. 0.05 m. Carapanos, p. 40, 
no. 3. Inscribed in Ionic alphabct ΤΕΡΨΙΚΛΗΣ ΤΩΙ Al ΝΑΙΩΙ 
PAYWIAOZ ANEOHKE. 

Mcsomphalic patera with pierced rim. Nat. Mus. Diameter 
0.22 τῇ. Carapanos, p. 41, no. 6. Inscribed in Tonic alphabet 
AWPOBIOZ All NAOI ANEOHKE A ΔΙΟΠΈΘΗΣ EY ZATO. 
Silver plate embossed with Zeus holding thunderbolt. Tp. 
1952, p. 297. Early fifth century. 


400-300 B.C. 

The fourth century shows a considcrable fall in the number of 
bronze dedications extant, but this may rathcr be due to a change 
in fashion or to their greater accessibility to plunderers than to 
any decline in the oracle’s activity. 


I. 


Standing figure of Zeus or Poseidon. Berlin 10581. ἢ. 0.259 m. 
Kekulé p. 24. Lamb, p. 172. Neugebauer—Bliimel (1951) p. 
44. Charbonneaux, p. 95 Attic, related to Leochares, 
second half of fourth century. 

Shoulder pieces from a corslet with embossed scenes, Nat. 
Mus. 84, Garapanos, p. 33, no. 2 ff., and Πρ. 1930, p. 67, fig. 
10, early fourth century. 

Cheek-piece of helmet with embossed scene of fallen and 
standing warriors. Nat. Mus. 166. Carapanos, p. 33, no. I. 
Corinthian (?), early fourth century. 

Thin plaque embossed with Nike in chariot. Tp. 1952, p. 29. 
Gilt bronze plaque embossed with Ganymede and large 
eagle. Πρ. 1931, p. 83. 
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6. Ring with snake’s head. Inscribed Aioypwv Ai Ναιῶι δῶρον 
ἐστράτου ἀνέθηκεν. Diameter 0.008 m. P. M. Fraser, 7HS. 


1954, P- 57: 
After 300 B.c. 
There is a complete slump in finds. The chicf examples are: 


1. Comic actor with both arms raised and in fantastic striding 
pose. Nat. Mus. h. 0.10 τη. Garapanos, p. 32, no. 14. 

2. Small statuette of man with cloak and object in right hand 
(now lost). Nat. Mus. 15158. 

3. Iron strigil with inscription in hexameters (cf. p. 122, supra). 

Besides these objects a number of other bronzes which came 
from north-west Greece or Albania may probably have been 
found originally at Dodona: 

1, Canephoros (a support for a vase), wearing a long belted 
dress with elaborate ornamental patterns and shoes. She 
holds an oinochoe in her right hand and a patera in her left. 
Louvre 140. ἢ. 0.28 m. Provenience, Albania. She may be a 
priestess. De Ridder, I, 27. Gharbonneaux, p. 77 and pl. XX, 1. 

2. Girlrunner. B.M. 208. ἢ. 0.11 m. From Prisrend (?), Albania, 
1876. Seems to be of the same subject as the girl runner of the 
sixth century (no. 11 above). Lamb, p. 98. Lauglotz, p. 94 
(Spartan). Late sixth century. 

4. Artemis, striding boldly with traces of bow in left hand and 
fingers of right hand bent to pull the string. Berlin. ἢ. 0.12 m. 
Kekulé, p. 32. Purchased in 1886. 

4. Eagle. Berlin, no. 10590. h. 0.35 m. Found in north Epirus 
and bought in 1904. One of the most brilliant representations 
of a bird in Greek art. Kekulé, p. 45. Neugebauer-Bliimel 
(1957), p- 51 (before 450 B.c.). 

The Paramythia bronzes, found in 1792 and 1796, and origin- 
ally in the Payne Knight collection, all of late fourth century or 
Hellenistic date, may have come from Dodona. See British Museum, 
Select Bronzes, Plates XVIII ff., statuettes of Apollo, Poscidon, 
Zeus, Zeus Serapis, and Dione or Aphrodite. 

It can be presumed that objects of this sort found inside the 
sacred precinct at Dodona were dedications and therefore that 
they give an approximate indication of the period of activity of 
the oracle and the degree of its veneration. It could not safely 
be assumed that all dedications came from enquirers. But as 
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Dodona was such an out-of-the-way centre and many of these 
gifts were manufactured at some considerable distance, it is more 
likely that they were brought or sent by grateful enquirers than 
that they can be otherwise accounted for. In particular, Dodona 
until late in its history had no athletic games or festival to attract 
visitors. It is notable that, though the objects are often of conven- 
tional types known elsewhere, there are a number with obviously 
local appropriateness: the statues of Zeus thundering and the 
more exotic types of Zcus Ammon and Zeus Serapis. Dionysos 
and his cult may be indicated by the Satyr and the maenads. 
Even the female runners may have a special appropriateness if 
they are the dedications of Epirote maidens who had won victories 
at Olympia. 


APPENDIX III 


THE HYPERBOREAN GIFTS 
(For a select bibliography, sce page 286) 


In one curious connection Dodona has a link with Delos and the 
far north which must be mentioned even though it remains very 
mystcrious. This is the part which Dodona played in the trans- 
mission of the Hyperborean gifts to Delos. They are not associated 
with the oracle, as such, but as an activity of the Dodonaean 
pricsthood they call for some discussion. 

These offerings are first recorded in Herodotus, where he is 
discussing the Hyperboreans as a people. After explaining that the 
Scythians have no traditions about them, though they were men- 
tioned in the works of Hesiod and in ‘the Epigoni’, Herodotus says 
that the greatest number of stories about them are found among 
the Delians (4, 32 ff.). “They say that sacred objects bound in 
wheaten straw come to the Scythians carried from the Hyper- 
boreans, and from the Scythians the neighbouring peoples each 
receiving them in constant succession fetch them westward at the 
farthest to the Adriatic and from there, as they are sent ahead 
southward, the men of Dodona are the first of the Greeks to 
receive them and from them they go down to the Malian gulf and 
cross to Euboea, and city sends them to city as far as Carystus. 
But after that place they leave out Andros. For the Carystians are 
those who take them to Tenos and the Tenians to Delos. The 
Delians tell that this is the way in which the sacred objects now 
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reach Delos, but first of all the Hyperboreans sent two maidens 
carrying the objects, whom the Delians name Hyperoche and 
Laodice, and together with them the Hyperboreans for their 
protection sent five men of their citizens to act as escorts whom the 
Delians now call the Perferes (““Transmitters’?) and pay them 
great honours.’ But because those sent with the gifts did not 
return, the Hyperboreans had substituted the mcthod of trans- 
mission from state to state. Herodotus ends by describing where 
the tombs of these Hyperborean maidens were situated in the 
Delian sanctuary near the temple of Artemis, and mentions the 
ritual in their honour which the girls and boys of Delos observed. 
Also he adds that even before Hyperoche and Laodice two other 
maidens from the Hyperboreans, Arge and Opis, had come with 
the gods themselves (presumably Apollo and Artemis) to Delos. 
The later pair, as he now explains, were dclivering a tribute to 
Filcithyia, the goddess of child-birth in thanks for a quick delivery. 
So it seems that the earliest sacred objects brought from the 
Hyperboreans were not a dedication to Apollo, the chief god of 
Delos, but to Eileithyia. Yet Herodotus does not make it clear 
whose quick delivery was the occasion for the thank-offcring. It 
appears to be the fulfilment of a Hyperborean vow and may be 
meant to be in thankfulness for the birth of Apollo himself. Arge 
and Opis, like the later pair of Hyperborean maidens had tombs 
on Delos with a cult recognized not merely by the Delians, but 
also by the islanders generally and the Ionians. 

If in this confusing narrative we concentrate first on the 
traditional route of the offerings, much the same account is 
repeated nearly two centuries Jater in Callimachus’ hymn (4, 
278 ff. and fr. 186 (Aetia)). The Pelasgians at Dodona whom he 
describes with an allusive phrase as ‘earth-bedded servants of the 
unsilent cauldron’ are much the first to receive the gifts as they 
come from afar, and they follow the same route to the Malian 
Gulf, Euboea, and then by sea to Delos. ‘The account is not mercly 
borrowed from Herodotus because Callimachus differs in des- 
cribing the maidens—they are three, not two and are named 
‘Upis, Loxo and Hecaerge, daughters of Boreas’. Also the sacred 
objects transmitted are not wrapped in wheaten straw, but are 
‘straw and holy clusters of wheaten cars’. Callimachus appears to 
think of them as an offering of first-fruits, while Herodotus had 
left it entirely vague what the offering itself was. Also there is 
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probably a significant, though minor, difference in the account 
of the route. Gallimachus describes the gifts as though transmitted 
direct from Euboea to Delos without touching at any of the other 
Cyclades. This might be a mere abbreviation in his account, but, 
as we Shall see, it corresponds to other evidence. 

A very different route is known only from Pausanias (1, 31, 2). 
When describing the temple of Apollo at Prasiae in East Attica, 
he says: “There the offerings of the Hyperboreans are said to go. 
The Hyperboreans deliver them to the Arimaspi, and the Arimaspi 
to the Issedones: from them the Scythians bring them to Sinope 
and from there they are carried from Greek to Greck as far as 
Prasiae. The Athenians then are there who take them to Delos. 
The first fruits are hidden in wheaten straw and are known to 
nobody.’ This account differs entirely from Herodotus, except for 
the single feature that the gifts, as in his description, are a myster- 
ious parcel hidden in straw. But instead of coming via the Adriatic 
and Dodona, they come via the Black Sea and Sinope. Also the 
Athenians take them direct from Attica to Delos, cutting out 
both Euboea and the intervening Cyclades. 

In this curious muddle of legends and cult-practices it would be 
tempting to treat the whole story as fictitious, but, as Treheux has 
pointed out, we have preserved in the Delian inscriptions several 
contemporary records of the arrival of the gifts. They are entered 
as ‘sacred objects from the Hyperborcans’ under the years 372/1 
B.c. and about 350 B.c., while in 247 B.c. there occurs a reference 
to ‘those of the Carystians who bring the sacred objects’. Here the 
Carystians not merely have by-passed Andros, as Herodotus de- 
scribes, but have come all the way to Delos dircct. This variation 
in the route could be reconciled with the account of Callimachus, 
writing slightly earlier in the same century. He omitted Tenos and 
so seems to indicate a single direct voyage from HKuboea. 

Therefore in both literary and epigraphic sources we find evi- 
dence for the intermittent sending of offerings to Dclos from a 
period at least somewhat earlier than when Herodotus wrote in 
the mid-fifth century down to a date in the latter half of the third 
century, which may not have been the end of the practice, if 
Pausanias refers to still later sendings. Both in Herodotus’ time 
and also in the third century Dodona was the first stage in the 
transmission through Greck lands. 

Where did the offerings come from? The Hypcrboreans are a 
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highly mysterious people. Scholarly opinion, which was for long 
inclined to be sceptical about the ancient derivation, and tried to 
substitute other etymologies, is tending to return to the view that 
their name, as the Grecks believed, meant ‘people who live beyond 
the north wind’. (Cf. for a recent philological discussion, A. J. 
van Windckens, Rhein. Mus. 100 (1957), 164 ff.). If so, they were 
probably originally a myth; a fabulous people dwelling in a land 
at the end of the earth and enjoying a blessed existence. Apollo 
was their special deity, who visited them in the three months of 
winter, as the Delphians believed. They do not appear in Homer, 
where the Acthiopes—‘the Burnt-faces’—living in the far East, 
are a similar mythical people at the ends of the earth visited by 
the gods. The folk ‘beyond the north wind’ were first given some- 
thing like a real setting when in the third quarter of the seventh 
century B.c. Aristeas of Proconnessus, who beneath layers of 
Icgendary tales was an actual person, went on a distant explora- 
tion through Scythia to the further beyond. His intention may 
have been to reach the fabulous Hyperboreans. If so, he failed and 
frankly admitted the fact, but he placed them on the outer sea 
beyond the Arimaspi, the one-eyed dwarfs who fought with the 
griffons, next to whose land were the Issedones whom Aristeas 
himself had reached. The explorations and tales of the further 
beyond were embodied by Aristeas in a hexameter poem, which 
served to establish a topographical sequence of the Scythians, 
Issedones, Arimaspi and Hyperboreans, as we find it reproduced 
in Pausanias’ scheme of the route taken by the sacred gifts. But 
apart from giving a much richer reality to the notion of the Hyper- 
boreans, he did little to place them more precisely in a geographical 
dircction, since his poem was produced before the Greeks had 
developed the proper terminology. 

It is quite probable that Aristeas in his exploration had pene- 
trated far enough into central Asia to hear a garbled description 
of the civilized wonders of China. There can, however, be no 
serious likelihood that the mysterious parcels wrapped in straw 
which reached Delos from Dodona were really gifts from the 
Chinese. If we follow back along Herodotus’ route from Dodona, 
we find it leads northwards up the Adriatic and then at some 
unspecified place turns inland and eastwards. This might seem to 
point to some source in the Balkan hinterland towards the lower 
Danubc basin. It is nearly forty years since Seltman suggested that 
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the gifts came from some settlement of half-Greek origin situated 
inland from the colony of Istros. There is literary and archae- 
ological evidence in support of the existence of such communities 
on the Danube more than a hundred miles from its mouth in the 
mid-sixth century B.c. Such colonists would have come originally 
from Miletus and recognize Apollo as their patron-god. Hence it 
would not be surprising if they had a traditional practice of sending 
gifts to Delos. 

But, as Scltman admits, the natural route from such an up- 
river settlement would have been downstream to Istros and then 
through the Black Sea and the Propontis to Delos. Certainly the 
way across the Balkan mountains to the Adriatic and then back 
across Greece from Dodona to Euboea seems fantastically com- 
plicated. Seltman tried to explain it on the hypothesis that it had 
to be adopted after the disturbance caused by the Persian conquest 
of the Hellespontine region and Dareius’ expedition into Scythia 
in 516 B.c. But except at the time of campaign the military events 
are not likely to have had such a disturbing effect. Seltman’s even 
wilder efforts to explain the route described by Pausanias involve 
comparisons between the coin-types of Olbia and Istros with that 
of Sinope in the fifth and fourth centuries B.c. 

Scltman’s theory was dealt with effectively by R. L. Beaumont 
in 1936. Apart from emphasizing the improbability of Seltman’s 
routes from a geographical point of view, he stressed the fact that 
Herodotus described the Dodonaeans as ‘the first of the Grecks’ to 
receive the offerings and pointed out that it was hard to reconcile 
this statement (repeated by Callimachus) with any view that they 
came down the Adriatic coast and then were brought inland to 
Dodona. For they would then be bound to pass through the 
territory of Greeks at Apollonia or in the Bay of Valona. Ham- 
mond has argued in favour of the existence of a primitive trade 
route from the Adriatic coast through Epirus, by-passing Corcyra 
and the Acroceraunian coast. It may well have existed, but 
Beaumont’s objection that Dodona was not the first Greck settle- 
ment on the route 15 still valid. Also it is unlikely that the rest of 
the journey of the sacred gifts, as described by Herodotus, was 
really following a recognized trade route. It is evident that the 
plan underlying the itinerary was determined on religious 
principles. In the transmission of the gifts from place to place 
sanctuaries were used as halts. The gifts start (so far as Greek 
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shrines are concerned) from Dodona and go to what Callimachus 
describes as ‘the holy city’ on the Malian Gulf—evidently the 
temple of Demeter at Anthcla. No doubt sanctuaries were found 
as stopping-places in the other towns named. Again in Pausanias’ 
account it is the sanctuary of Apollo at Prasiae that is the point of 
departure from Attica. Evidently, however, a temple of Apollo 
was not the essential requisite. A sanctuary of Zeus or of Demeter 
could be used instead. But it is perhaps remarkable and significant 
that the most famous temple of Apollo—that at Delphi—was not 
visited. In fact the curious route which skirts round the Corinthian 
Gulf might well be regarded as deliberately chosen so as to avoid 
Delphi. This suggests that Dodona had a say in the planning of the 
journey and not surprisingly wished to avoid contact with her 
great rival. That Dclos would acquiesce in this policy in the 
archaic period nced not be taken as peculiar. There is nothing to 
suggest that Delos and Delphi had any specially friendly relations 
in this early period. Their close contact seems to date from the 
Delians’ exile in the late fifth century. 

As for the origin of the gifts, the possibilities seem to be various. 
They might have come from some barbarian community north of 
Dodona whom the Dclians chose to describe as Hyperboreans, 
but most scholars reject this as too fantastically improbable. The 
simple view that the cult of Apollo originated in northern Europe 
and came to Greece bringing with it unbroken links from that 
direction is not likely now to be accepted. Alternatively there 
could be some variation of Scltman’s theory in which the original 
senders of the gifts are of partly Greck origin. If they knew the 
Delian Apollo because they were the descendants of Greck 
colonists or traders, one has to admit some degree of deliberate 
humbug on the part of the Dodonaeans or the Delians or both, 
who disguise these fellow Hellenes as Hyperboreans and place 
them beyond the Scythians. Here it is worth noting that Hero- 
dotus himself indicates that the Scythians had no traditions of 
Hyperboreans. Otherwise, if the gifts really went through 
Scythia, they had some other explanation associated with them. 
But more likely they never reached Scythia at all. 

If we are forced to recognize at least some degree of priestly 
humbug in the business, it is perhaps easier to suppose that it was 
on a larger scale. Beaumont has stressed the peculiarity of the 
statement that the gifts reached the Dodonaeans first of the Greeks 
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and has suggested instead that this was where they originated. 
The view is not too absurd if we suppose that at some time in the 
late seventh or sixth century the Apollo cult of Epirus developed 
friendly relations with Delos. This may have been a by-product of 
the hostility between the oracles of Dodona and DelpIn. That the 
Dodonaeans themselves in the late sixth century were not hostile 
to Apollo as a deity is shown by the dedication of Etymocledas 
(Appendix IT, p. 275, no. 2). May one suppose then that the link with 
Delos may have been deliberately fostered at that period by the 
priests of Zeus who may have acted as a collecting centre for the 
gifts from Epirus? The Delians chose to regard these offerings from 
the far north-west as coming from the Hyperboreans—the mythical 
worshipper of Apollo in that directton—and associated the custom 
rather awkwardly with the tombs of legendary Hyperboreans on 
Delos which already received a traditional cult. The difficulty 
was that they had to gloss over the fact that the Hyperborean 
gifts were not themselves carried by actual Hyperboreans, such as 
figured in legend. 

In the archaic period when the geography of barbarian lands 
was vague and mixed with mystical elements, the Hyperboreans 
could lie beyond Dodona without any need for greater precision 
in locating them. An echo of this view, as suggested by Beaumont, 
may survive in the statement repeated in Schol A. on Iliad, 2, 
750 and 16, 233 that Dodona was a ‘place among the Hyper- 
boreans’. But the devclopment of geographical knowledge pushed 
the Hyperboreans farther north. Pindar (Ol. 3, 26) locates them 
on the Danube. Aristeas’ narrative would require them to be 
much farther off, several stages on the other side of the Scythians, 
Herodotus’ account is a rather vague attempt to combine these 
pieces of evidence. The gifts must reach the Greeks first at Dodona, 
but they must start in the north-east so as to agree with Aristeas’ 
location of the Hyperboreans. Therefore they must cross from 
Scythia to the Adriatic so as to arrive in Epirus. 

Presumably the gifts may have come at intervals until the 
devastation of Epirus by the Romans in the second century B.c. 
It may have been at that point that Pausanias’ version of the 
route was established, if it ever really existed. Seltman was led to 
give this evidence high importance on the belief (which would not 
now be accepted) that the source was Phanodemus, the Atthido- 
grapher. Pausanias simply quotes it as a tradition. But it might be 
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that from 166/5 B.c. when the Athenians obtained the control of 
Delos which they maintaincd till the sack of the island in 88 B.c., 
they established a custom of sending Hyperborean gifts from 
Prasiae. If so, we need not suppose that they ever arrived in 
Attica from Sinope, while the earlier stages of the route are simply 
a fictitious transcript of the tribes named by Aristeas. The Hyper- 
borean gifts, if they came in late periods from Attica, need not 
have stopped in 88 B.c. For even after that date Athens retained 
some degree of ritual connection with the largely depopulated 
island, till the time of the Antonines. But Pliny (HN, 4, 91) treats 
the custom as defunct. However, this devclopment has no con- 
nection with Dodona. 

This strange ritual custom, then, though not directly connected 
with the oracular responses of Dodona may be interpreted as 
illustrating one of the steps in the rivalry between different Greek 
oracles. Delos, though it probably had once had an oracle, had 
already abandoncd this line of activity by the late archaic period 
and so was not unwilling to find a partner in Dodona in organizing 
the transmission of gifts to the Delian Apollo. To the Delians it 
may have scemed a good opportunity to stress their Hyperborean 
connections in rivalry with Delphi in whose mythology Hyper- 
boreans also were prominent. The reception of the gifts on Dclos 
was evidently made the occasion of a spectacular festival. Plutarch 
(De Musica, 14) refers to the tradition that they were received 
with flutes and pipes as well as harps. Dodona on its side may have 
been glad of links with the centre of Greece. 
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Molossi, the 
109, 118, 135, 137, 142, 143 

Mons Algidus, the 21 

Mopsus the Argonaut 14, 15, 43 

Mopsus, the Cilician prophet 106 

Munychia_ 143 

Mut 194, 211 

Mycenae 24, 97, 99 

Myconus 156 

Myrmidons 1, 28 

Myrtila the prophetess 72 

Myrtile, a nurse 86 


Naia, the 
Napata_ 196, 197 

Naucratis 220, 254 

Nearchus 231 

Neleus 167, 169 
Neoptolemus 58, 144 
Nereids, the 227 

Nicandre 54 

Nicomedeia 230, 231 
Nicopolis 124 

Nile, the 155, 23! 

Nymphs, the 26, 27, 155, 243 
Nysa_ 151, 234 


11Q, 121, 122, 124, 125 


Ocean 34, 154, 155, 227 

Odysseus 11, 27, 34, 49, 63, 99 

Olympia 25, 26, 160, 164, 173 ff, 
212, 242, 253 fff. 

Olympias 142, 226 ff. 

Olympic games, the 141, 181, 186 

Olympus, Mt. 5, 27 

Olympus the prophet 

Onesimus_ 189 


189, 249 


201 


11, 38, 51, 58, 62, 65, 83, 


211, 


202 


Onomarchus 104 
Orestes 80 

Oricum 113 
Ornytus 150 
Oropus_ 171 

Orthys, Mt. 41 
Osiris 52 

Ovid 28, 41, 233, 244 


Pan 155, 247 

Panactum 72 

Pandion 84 

Pandosia 122, 143 

Panthus 244 

Paraetonium 

Parga 97 

Parnassus, Mt. 40, 76 

Patara 213, 247 

Patrae 150 

Patroclus 1, 157 

Pausanias, king of Sparta 221 

Pausanias the periegete 82, 125, 131, 
133, 150 ff, 155, 158, 159, 174, 178, 
180, 182, 183, 207, 210, 211, 232, 255 

Pelarge 153 

Pelasgia 29, 54 

Pelasgian 1, 3, 4, 6, 8, 38, 50, 53, 71» 
72, 90, 146, 147 

Pelasgiotis 4 

Pelecia 82 

Peleiades, the 60, 62, 63, 66, 160 

Pelias 68 

Pelion, Mt. 156 

Peneios, the 5, 6 

Penelope 15 

Perdiccas the chiliarch 229 

Pergamum 182 

Pero 167, 168 

Perrhaebians, the 5, 6 

Persia 135 

Perseus, king of Macedon 122 

Perseus, the hero 223, 233 

Phaedrus 81, 155 

Phaennis 82, 158 

Phaethon 234 

Phaselis 179 

Phegeus 173 

‘Phegonaie’ 2, 38, 40 

Phemonoe 8a, 158 

Pherecrates 137 

Pherecydes 151, 152 

Philip II 141 

Philip V_ 120, 121 


196, 224 
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Philistus 152 

Philocrates, the peace of 141 
Philostratus the elder 156, 157 
Philostratus the younger 28, 29, 35, 89 
Phineus 35 

Phocis 137, 139, 202 

Phoenice 122 

Phoenicians, the 54, 55 


Phormio 136 
Phrixa 176 
Phylacus 167 ff. 


Pindar 7, 27, 36, 41, 50, 52, 58, 59, 63, 
175, 177, 178, 183, 184, 186, 202, 
206 ff., 230, 232, 234, 242, 254 

Piraeus, the 143, 149, 217, 219 


Pisatis 175, 176 
Pisistratus 142, 185 f. 
Pitane 175, 176 


Planctae, the 34, 35 

Plataea, the battle of 176 

Plato 81, 83, 149, 204 

Pleistos, the 40 

Pliny the elder 21, 67 

Plutarch 76, 106, 114, 135, 136, 156, 
188, 209, 215, 216, 220, 231, 232 

Polemon 87, 88 


Polyaenus 213 
Polybius 120 
Polyidos 172, 173 


Polypheides 172 
Polyphontes 167 
Pompeius, Sextus 
Pompey 244 
Poseidon 175, 176, 227 
Potneus 153 

Potniae 152, 153 

Potrimro 23 

Praeneste 11] 

Priam 111] 

Priapus 152 

Proclus 72 

Procopius 233 

Proitus 171 

Promeneia 54 

Prometheus 51 

Propertius 243 

Proxenus 36 ff. 

Prusias I 230 

Prussians, the pagan 22 ff., 26 
Psammetichus I 200, 213, 214 
Psophis 173 

Ptolemy I 207, 229, 230 

Pylos 166, 167 


244, 245 
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Pyrrha 40, 42 

Pyrrhus, king 37, 115, 118, 120, 144 ff, 
160, 179, 250, 254 

Pythia, the 4, 14, 29, 41, 49, 50, 76, 
81 ff., 103, 104, 110, 114, 117, 130, 
131, 137, 145, 158, 159, 174, 201, 
206 ff., 218, 221, 251, 257, 258 

Pythian games, the 141 

Pythii, the 187 

Pytho 129 


Ra 194 

Reate 64 

Red Sea, the 232 

Rhea 234 

Rhodes 145, 155, 229, 230 

Romans, the 21, 22, 36, 
144 ff., 230, 242, 250 

Rome 23, 146 

Romulus 21 


122, 123, 


Samos 182 

Sarapis 231 

Sarpedon 12 

Saturn 147, 189 

Saturnalia, the 147 

Saturnian land, the 147 

Scaean gate, the 12 

Sciathos 109 

Scotussa 5, 38 

Sellocis, the 7, 8 

Selloi, the 1, 7 ff, 12, 23, 26, 31, 35, 
42, 46, 47, 55, 58, 60, 62, 69, 73, 75; 
115, 160, 164, 165, 170, 174, 244, 253 

Sellos 46 

Semiramis 

Seneca 247 

Servilius Vatia Isauricus, Publius 123 


236 


Servius 66, 68, 148, 235 

Sibyl, the 81 ff., 148, 158, 159, 243, 248, 
251 

Sicels, the 147, 178 

Sicily 129, 136, 137, 155, 178, 179, 209 

Sicyon 173 

Sidonius Apollinaris 250 

Silius Italicus 248, 249 

Sitalces 149 

Siwa, the oasis of 194, 196 ff. 

Socrates, 155, 221 

Solinus 67 


Sophocles 7, 46, 50, 58, 59, 66, 69, 80, 


184, 247 
Soteriades, G. 94, 115 
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Sparta 176, 210 

Spartans, the 8&9, 84, 108, 109, 131, 137, 
138, 176, 177, 186 ff., 209, 210, 213, 219 

Spercheios, the, 4, 5, 157 

Spolia Opimia, the 21 

Statius 247, 248 

Stella, Erasmus 22, 23 

Stephanus of Byzantium 88 

Stilicho 250 

Strabo 5, 15, 16, 39, 46, 62, 65, 66, 69, 
70, 75, 85, 87, 88, 124, 143, 183, 205, 
241 

Strato 204 

Strophades, the 148 

Suda, the 29 

Sulla 220 

Sutekhirdes 198 

Syene 231 

Symmachus 249 

Symplegades, the 35, 247 

Syracuse 216 

Syrtis, the 209 


Tarentum 113, 144 
Tcharacovitsa 2, 94, 97 
Tearless battle, the 138 
Tegea 188 
Telegonus 
Telemachus 15, 63 
Telesicrates 206 
Telondes§ 153 
Telmissans, the 
Tementhes 213 
Tempe 5 
Tethys 155 
Teuthis 150 
Theagenes 156 
Thebes, Boeotian 
207, 213 
Thebes, Egyptian 53 ff., 59, 64, 65, 81, 
194 ἢ, 203, 207, 211, 236, 248, 254 
Themis 40, 41, 180, 250, 255 
Themisto 179 
Themistocles 145 
Theoclymenus 172 
Theodorus of Cyrene 204 
Theophrastus 30 
Thera 202, 207, 209, 210 
Thermon 96, 121 
Thermopylae 4, 7 


63, 64 


129, 179 


58, 72 {¥., 80, 151 ff., 


Theseus 131, 218 
Thesmophoria, the 152, 153 
Thesprotia 11, 54, 89, 125, 143 
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Thesprotians, the 12, 29, 52 
Thessalos 7, 36 


Thessaly 2, 5, 7, 11, 14, 36, 37, 39, 40, 
71, 80, 96, 99, 104, 124, 144, 146, 
155 ff., 170 

Thracians, the 122, 125, 149 

Thrasyboulus 40 

Thrasyboulus the Iamid 

Thriai, the 50 

Thucydides 135, 215, 216 

Thymbra 247 

Tiber, the 148 

Tibullus 244 

Timarete 54 

Tiora Matiene 64 

Tiresias 184 

Tisamenus 177 

Titaressos, the 5, 14 

Tomaros, Mt. 3, 8, 15, 41, 97 

Tomouroi, the 15, 16 

Tralles 24 

Triphylia 175 

Tripodophoria, the 72, 74, 152 

Triton, the river 234 

Troglodytes, the 232 


178, 179 


Trojans, the 148, 233 
Trophonius 201, 232 
Troy 12, 20, 111, 156, 234 


Tyre 57 
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Tyro 169 
Tyrrhenians, the 9, 24 


Umbria 147 
Ummabida_ 199 


Valerius Flaccus 14, 233 
Valerius Maximus 245 
Valonia 30 

Vardar valley, the 98 


Varro 147, 148 

Vedas, the 24 

Venus 66 

Vergil 148, 159, 243, 248 


Well of the Sun, the 199, 234, 245 
Wordsworth, Christopher 94 


Xenophon 148, 139, 186 
Xerxes 157, 186, 203 


Zabios 179 


Zeniketes 123, 124 

Zenobius 71, 73 

Zenodotus 2, 4, 38 

Zeus Apomyios 182; Ktesios 86, 149; 
Larasios 25;T.ycaios 21; Naios 68, 


70, 85, 119, 123, 144; Panomphaios 
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